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fPUBLISHERS’ NOTE 

Though *jhere are several editions of the Bhagavad- 
Gita ( The Lord’s Song ) with English renderings of the 
text and explanatory notes, the Publishers make no 
apology in bringing out this valuable work. It will be 
readily seen that in scope, design and treatment this 
work presents strikingly new features. The Publishers 
believe that for exhaustive treatment and lucid exposition 
this book will take a very high rank among publications 
of a similar kind. The author has no undue bias in favour 
of any school of philosophy. He treats the Monistic. 
Qualified Monistid and the so-called Dualistic schools 
with equal respect, holding that each has its own proper 
place and utility. In interpreting the texts, he follows 
the lead given by the blessed Marathi Saints, particularly 
the celebrated Poet, Scholar and Saint — Vamana 
Pandita. Due importance is given to all the three 
KdndaSy namely, Karma (Action), Updsand otBJiahi (Love) 
Sindjndna (Knowledge), though special emphasis is laid 
on Bhakti, which, as the author shows with great effect, 
is the connecting link between Action and Knowledge, 
first, because Action without the Love of God cannot bear 
the fruit of Knowledge and thus cannot secure Freedom, 
and secondly, because Knowledge of the Impersonal 
Brahma without the Love of the Personal God cannot 
attain to His Eternal Bliss and Companionship, the 
Summiim Bonum of Human Life. The reason for this 
emphasis on Bhakti, as well as the inspiration to compose 
this work, has been furnished, the Publishers are 
authorized to state, by the Lord's declaration in Chapter 
Xyill, Verse 68 : — “ He who shall declare this Supreme 
Secret among my Lovers, extolling Love for Me, shall 
surely come to Me.” 

The Introduction gives a bird’s-eye view of the most 
important religious and philosophical movements of the 
Hindus, while the explanatory notes, which are quite 
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copious, are rendered exceedingly valuabre '^and useful 
by suitable quotations from the Shrutis, Smritis, Puranas 
and the works of well-known Indian Saints as well as 
from "ihe religious and philosophical books of the 
Prophets and Teachers of other Religions. 

The Publishers intend to publish the whole Com- 
mentary in three parts. The First Part, which is now 
offered to the public, deals with the first Six Chapters 
of the Bhagavad-Gita, grouped by the author under the 
comprehensive heading ‘"Theology^^ as distinguished 
from “ Cosmology ( Chapters VII-XII ), which will be 
dealt with in the Second Part, and Eschatology’^ (Chap- 
ters Xlll-XVni), the subject-matter of the Third Part. 
The Second and Third Parts will be published in due 
course. The Index will appropriately appear at the end 
of the Third Part. 

In compliance with the wishes of the Author the 
portrait of Shri Nirayana Maharaja, the Adi Guru of 
his Sdmpraddya, has been published as a frontispiece to 
this Part. In the Second and Third Parts will appear, 
respectively, the portraits of the Author's Parama Guru 
and his most revered father as well as Spiritual Guide, 
to whom this work is dedicated. 

The Publishers are deeply indebted to the Author 
for the kind permission granted to them to publish this 
Commentary. As the Publishers have constituted them- 
selves into a society for religious and charitable pur- 
poses, the profits, if any, accruing from this publication, 
will be applied solely for such purposes. 

SADBHAKTI PRASARAK MANDALI. 

Shri Shankara Lodge, 

Saraswati Bag, 

ANDHERI, (Bombay Presidency) ’ 

1 st August 1923 
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^hri |rasanna 

INTRODUCTION 

(MANGALlCHARANAM) 


SYNOPSIS, — I, A deep how to Parabrahma 1st as 
Shri Sadguru, Importer of Supreme Love, 2nd 
as Personal God, Sachchiddnanda in essence, 

3rd as Bhagavdn with His six attributes 
manifested in the Bhaga or Universe: IL Origin 
of the Vedas, Shastras, Pur anas and Saints, as 
well as a summary of the Six Systems of Hindu 
Philosophy and a bird's-eye view of the most 
important religious and philosophical movements 
of the Hindus since the time of the great Buddha 
and the substance of the lessons taught ; and IIL 
a solemn prayer to the Lord of the Universe, 
being of the nature of the Kalpavriksha, to suggest 
in simple English the true and connected mean- 
ing of the Bhagavad-Gitd which is an epitome 
of the Upanishads and all that is good in the 
world, and to shower His Grace on the aspirant 
readers of this Commentary, so that they may 
easily discern the path that leads to His Lotus 

I. padgurubhyo namah — All-hail to Thee, O Ever 

Blesse^-^^elch^r !, Imparter of Uninterrupted (Avyavahitd), 
Unadulterated ( Avyabhichdrini ) and Unconditioned 
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{Nirnimittd ) Love ( Bhakti ) — Uninterrupted^, because 
it is eternal and continues straight, without a single 
pause, unlike the interested Love of other Gods, which 
ceases the moment anything unfavourable happens in 
life; Unadulterated^, because it realizes that its own Soul 
is the Soul Universal and is, therefore, perfectly -pure 
without any, the least, adulteration or admixture of what 
may be called Personal Love (Love of one’s self as 
distinguished from the Love of God) which is necessarily 
to be found in the ignorant Devotee who has no Know- 
ledge of the Self, however sincere may be his devotion 
to Thee !; Unconditioned, because it is motiveless, being 
Love for the sake of Love itself and seeks no object 
whatever, either of this world or of the world to come, 
nay, it cares not even for Salvation {Sdyujyatd^). 

Onnamah Sachchiddnanda Parabrahmane — All-hail to 
Thee, O Existence, Consciousness and Bliss Supreme I 
Thou alone art the real ocean of Existence, because all 
else, like the waves, is born of Thee, remains on Thee and 
dissolves in Thee ! Thou alone art the real ocean of 

1 Cf, Upasakancha jo atma, to upasja paneu sphure / teYhilncha 
avyavahita bhakti, kin na vite kadhiii // Vamana Pandita. 

, 2 Of. Yon jam devatam u paste atha anyo sa anyoham asmiti na sa 

veda yatha pashuh — Shruti, 

3 This is Nii-guna Salvation, wherein the Individual Soul emerges in the 
Soul Universal ‘ as a drop which falls from the clouds into the sea \ It must 
be distinguished from the Saguna Salvation of the Wise Uovers (Jndni Phahtas) 
which is describe in the following passage from Lord (rauranga^ and wherein 
he emerges 'as the river enters into the ocean I’ “Now what is salvation ? It is not 
extinction, nor the merging of Man’s Soul in the Ureat Fountain of Energy ; but 
the decuring of a higher existence, and the everlasting Companionship of God. ” 

This is the Idnd of Salvation indicated by the expressions * Kingdom of 
God * and ‘ Eternal Life * in the Molg Bible as well as by the ' Garo- 

Neman ’ in the Zend~Avegta, But there are some who forsake 
earthly aims in order to gain heaven, or to attain personal liberation Vpin 
rebirth j into this error you must not fall. — J, Krish'namurtl. 
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Knowledge, because the springs of all knowledge, 
whether spiritual or temporal, emanate from Thee ! Thou 
alone art the real ocean of Bliss, because all the bliss 
which the world, like the fish in the mud, enjoys is only 
a spark of Thee ‘obscured and confused, as it were, with 
all sorts of extraneous circumstances or caricatured and 
misunderstood/ Thy Existence, Consciousness and Bliss 
are not, however, three separate entities but like the 
whiteness, softness and sweetness of sugar, they are all 
one, harmoniously united in Thee! 

Onnamo Bhagavate Vdsudevdya — All-hail to Thee, O 
All-pervading God of Gods, Bhagavan ! , on Whom these 
various appearances constituting the Universe {Bhaga) 
are superimposed like wristlets and other forms on gold. 
This Universe or Bhaga, astheSmriti^ says, is a manifest- 
ation of Thy six attributes, viz., Power (Aishvarya), Law 
(Dharma), Glory (Yasha), Fortune (Shri), Knowledge 
(Jndna) and Dispassion {Vairdgya\ Thou art, O Infinite 
Being !, Ananta !, the clay, the material cause, so to speak, 
of this pot of an Universe. Thou art also the potter, its 
efficient cause, but not separate from it, for like a 
person, who without actually becoming a post assumes 
the form of a post, Thou assumest all names, forms and 
activities. This is Thy first attribute. Power or Yogaish- 
varya^, as Thou choosest to style it. As regards Thy 
second attribute. Law, O Govinda^I, it implies the two 

1 Of. Aishvaryasya samagrasya dharmasya yashasah shriyah / juiliia- 
vatetgyayosciieti shanniim bhaga iti Smritih // 

• Samagra-aishvarya, dharma, yasha, shri, vairagya ane moksha, e chha ni 
€aujna bhaga evi chhe te sarve jenaman nitya mrantara rahe chhe fee 
Bhagavan.-— 

2 Cf. Pa^hya Me yogamaisbvaram — JR, G, IX, 4, 

Yt £hl*6ii;ahta * aishvarya’ y^ shabddchi artha ‘ yogaishvarya* asa karMta 
^ shri mhauaje sampafefei hd shabda pudheu dleU ahe. — GUdrahasym, 

3 known bj' the Vedas, fehe Law. ‘Go^ shabden Veda / Vedia 



4 


Divine qualities of Justice {Samatva) and Mercy {Sada- 
yatva). Thou art merciful alike to all, as the rain is, 
which falls indiscriminately everywhere, but in dealing 
with man according to his deserts Thou dost manifest 
Thy principle of Justice also like the rain which enables 
man to reap as he sows. Thou hast thus provided Hell 
(Naraka) for the Sinful, Paradise {Svargu) for the Righte- 
ous, Absolute Freedom {Sdyiijya Mukti) for the Wor- 
shippers of Impersonal God (Nirguna Brahma) and Thy 
Supreme Abode^ {Anddi Vaikuntha) for Thy Wise 
Lovers {Jndni Bhaktas). In order that Thy Overflowing 
Mercy may not interfere with Thy Perfect Justice and 
that both may be manifested in the same acts. Thou 
dost assume the nature of the ' Kalpavriksha^ ^ which 
gives its supplicant only what he asks for. It may be 
said here that one would do such actions as would 
entitle him to residence in Hell and apply to Thee, O 
Merciful Father!, for a seat in Paradise. This will not 
do, because by his very actions he has already signified 
his wishes and has no right to expect anything 

janije to Govinda — YcUkdrthadipihd^ The Vedas teach aud it is also the 
experience of the Wise Lovers (Jndni BhaMas) that the’ Personal (Saguna^ 
and Impersonal Gods (Mrguno. Brahma) like Butter and Liquid Ghee are 
one. Saguna Mrgtina JBku Govindu — Tuhdrdma, 

1 O /.This is ** the house not made with hands, eternal in the heavens,” 
whereof %vrote St. Paul, the great Christian Initiate ; and he raised charity, 
pure love, above all other virtues because by that, can man on earth 
contribute to that glorious dwelling. — The Aneient Wisdom, 

2 Of. Ask and it shall be given unto you, knock and it shall be 

opened onto you, seek and you shall find.~-27i^ Holy Bible. * 

Ye yath^ Mam prapadyahte tahstathaiva bhajamyaham— G, IV. 11, 
Kalpavriksha is a fabulous tree granting all desires. ‘ God, is like the 
wishing*tree ; whosoever in His presence thinks that he is destitute and 
poor, remains as such, but he who thinks and believes that the Lord fulfils 
all his wants receives everything from Him.* — Sayings of Shri Bdmahrifhtm 
Paramahama, 
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else. For, if a man were to take a dose of poison and 
make a request that his life may be spared, his 
prayers would evidently be to no purpose. Men 
are, therefore, enjoined to follow the Law given 
to .them and to implore Thy help, O Hariri, in 
removing the obstacles, which come in the way of their 
realizing the object they have in view, owing to the 
imperfections of human nature. Thy Moral Government, 
O Holy Dispenser of Justice!, though invisible to the 
eye of the flesh, is so perfect that no body can, for a 
moment, venture to shirk off responsibility under the 
pretence of ignorance. In Thy Infinite Mercy, Thou didst 
provide Law‘^ to every nation according to its peculiar 
needs, by which it may be judged, and if any urge that 


1 Lit, Destrcj’^er of evils ( Harim harantamanuyanti dsvdh — Shryti), 

Of, (1) Fortuna fortes adjurat ; (2) Hercules and the cart driver; (3) God 

is faithful, who will not suffer you to bo tempted above that ye are able; but 
will with the temptation also make a way to escape, that ye may be able to 
bear it. — I Oor. X 13, 

2 Of Who will render to every man according to his deeds: To them who 
by patient continuance in well doing seek for glory and honor and immortality, 
eternal life : But unto them that aio contentious, and do not obey the truth, 
but obey unrighteousness, indignation and wrath : Tribulation and anguish, 
upon every soul of man that doeth evil, of the Jew first, and also of the Gentile: 
But glory, honour, and peace, to every man that worketh good, to the Jew first, 
and also to the Gentile : For there is no respect of persons with God : .For as 
many as have sinned without Law shall also perish without Law: and as many 
as have sinned in the Law shall be judged by the Law : ( For not the hearers 
of the Law are just before God, but the doers of the Law shall be justified: For 
when the Gentiles, which have not the Law, do by nature the things contained 
in the Law, these having not the Law, are a Law, unto themselves : Which 
shew the work of the Ijaw written in their hearts, their conscience also bearing 
witness, and their thoughts in the meanwhile accusing or else excusing one 
ano^iher :). — Momam II, 

It is obvious that conscience is the essential principle, and sanction of 
religion in the mind. Conscience implies a relation between the soul and a 
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they are unprovided^ they cannot deny at least the Law 
which Thou hast written in their hearts. Thy third 
attribute, Glory, O King of Saints!, is manifested in Thy 
praises^ which the world sings and which is no other than 
this Universe ‘Thy great and marvellous work*. What 
else can be Thy fourth attribute. Fortune, O Shridhara^l, 
when there is nothing here which may be called 
‘Fortuneless*? Experience shows that even the dirty filth is 
‘Fortune* since it fetches some price and is used as manure. 
It is only envy, then, that makes the avaricious man 
compare his own means with, those of others who possess 
more and consider himself to be unfortunate. As a matter 
of fact, everybody is more or less fortunate according to 
the number of men and women he supports, the number 
of animals and birds he feeds, the number of lands and 
gardens he owns and the number of articles of furniture 
and utensils he possesses. If the tin-pot and the unclean 

something exterior, and that, moreover superior to itself; a relation to an excel- 
lence which it does not possess and to a tribunal over which it has no power. 
Here then, at once, we have the elements of a religious system for what is 
religion but the system of relations existing between us and a Supreme Power 
claiming our habitual obedience. — Newman's Sermons. 

Man, from his make, constitution or nature, is, in the strictest and most 
proper sense, a Law to himself; he hath the rule of right within, and what is 
wanting is that he honestly attend to it. Conscience does not only offer itself to 
show us the way we should walk in, but it likewise carries its own authority 
with it that it is our natural guide — the guide assigned us by the Author 
of our nature. It, therefore, belongs to our condition of being. It is our duty 
to walk in that path, and to follow this guide, without looking about to sjee 
whether we may not possibly forsake them with impunity. — 
Sermomy Serm. 3, 

1 Of. He who is depraved does not listen to the divine lav, aud on this 
account lives without law . — The Pythagorean Sentences of Pemogghilus. 

2 Of. Stb^ne Hrishikesba tava prakirtya jagatprahrisbyatymiurajyate 
cha— .5. G. XL 36. 

3 Lit. One who holds Shri or Fortune (on his bosom). 
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rags of the houseless beggar were not * Fortune ", why 
should he feel for tfie loss of them just as much as a rich 
man would for the loss of his silver goblet and costly 
robe ? Thy fifth attribute, Knowledge, O NSr^yana^ !, is 
Thy Para Prakriti^ or Vidya Shakti which upholds this 
Universe. It is by means of this Prakriti that Thou 
seemest to assume the six* changes (ShadviMra) of birth, 
existence, growth, transformation, decay and destruction 
and art, at the same time, a witness of them. Thy sixth 
attribute, Dispassion, is also the Universe, the creation of 
which does not in any way fetter Thee. If it be possible 
for gold to entertain even for a moment a desire for 
wearing ornaments, if it be possible for an actor ever to 
fall in love with the female part he acts, then ^lone will 
it be possible for Thee, O Achyuta^ !, Who hast never 
forgotten Thyself, to be attached to actions. 

2. O Thou Heavenly Father ! , Omnipotent and 
Omniscient as Thou art, Who didst create Brahm^ in the 
beginning and inspire the Vedas for his guidance, Thy 
humble servant surrenders himself to Thee for help in 
tracing an outline or sketch of what actually happened 
since the creation of the Universe in respect of the 
spiritual progress of humanity, as it is quite useless to 
approach anybody else for the purpose. The principal 

1 Nara= Individual Soul (Jiva), Nara= collection of Individual Souls, 
and Ayana=a support. Thus Ndrayana=One who is a support to Individual 

Souls. 

* % Of . This power of self-projection of the ccsmio consciousness (pumsha) 
is called its prahritihf ‘putting forth*, or (B. G. IV. 6-8 ; VII. 6-7 ; IX, 

8-10),— Tyie Gospel of Life, Vot. Z 

3 Of. Thavufij.hovufi, vadhavufi, p^kavuiS, ghatavuu, niaravuii ( j4yate 
asti vardhate viparinamate.apakshiyate vinaehyati) e chha vik4ra. — 

*4 Of Bhaktebhyo acbyutapurvatvS.t achyutah parikirtitah / 
dshritdn^m chyutiryasmannaste so'cbyuta iritah // Vishminamasah(W*am» 
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Vedas Thou gavesti us are only thrtt (TraividyorB. G. 
IX. 20) in number, viz., the Yajus, the Rik and the SSma. 
According to the simile of a bird used by the Vedas^ 
themselves, the Yajus forms the head (Shirah), the Rik 
the right wing (Dakshinah pakshah) and the SSma the left 
wing {Uttar ah pakshah). As, of all the parts of the body, 
it is the head above the shoulders alone that enables us 
to make^ out persons, so, it is the Yajus which determines 

1 Cf. Just as, when a fire is laid with damp wood, clouds of smoke appear 
all around, so in ti-utfa from this great Being, have been breathed forth the Rig' 
Teda, the Yajurveda, the S^maveda etc. — Brih. 2. 4. 10. 

The Vedas are the highest authority either because they are beginningless 
or because they are the utterances of the Supreme Lord . — Smtnuinimjpanam 
hy Shri Shankaracharya. 

Ahitapasuni sodaviti / hita deuni vadhaviti / nahin Shruti parauti / mauli 
jag4 // Jmneihvari. 

Most of the great religions of the world owe allegiance to certain books, 
which they believe are the words of God, or some other supernatural beings, 
and which are the basis of their religion. Now of all these books, according to 
the modern mmnts of the West, the oldest are the Vedas of the Hindus.... ... 

This mass of writing called the Vedas is not the utterance of persons. Its date 
has never been fixed, can never be fixed, and, according to us, the Vedas are 

eternal They were never written, never created, they have existed throughout 

time, just as creation is infinite and eternal, without beginning and "without 
end, so is the knowledge of God, without beginning and without end. And this 
knowledge is what is meant by the Vedas (yida — to know). Whenever you 
hear that a certain passage of the Vedas came from a certain Rishi, never 
think that he wrote it, or created it out of his mind; he was the seer of the 
thought {jfiiaiijtra drashtd) which already existed; it existed in the universe 
eternally. This sage was the discoverer; the Rishis were spiritual discoverers. — 
jSwimi Vivekananda. 

2 Of. Tasya Yajureva shirah // Rik dakshinah pakshah // Samottarali 
pak^h' If Adesba atma // Atbarvaugirasah puchchham pratishtb4 // 

3 €[f. OiakhavayM jaisen sbiTa / kar^vaya atmatvacba nirdhira / paficha 
kosh^flcha vistAra / y^ Yajurvedifi // Hefiobi Bhrigusi Varunefi'/ vidy^ didhali 
sakarunefi / Yajurveda ya kdranefi / pradban^nga shira ethefi // Jadabhiga 
avagh^ nirasifAfi / tAkshitven ura atmat^ / te nishedha sbesha tattval^fl j 
Yajurvedifi // Mgamoadra. 
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the Self by separating it from the different sheaths in 
which it is enclosed. For this reason, what is called the 
^Bhargavi Viruni Vidya’ or ‘the Knowledge imparted by 
Varuna to Bhrigu’ in the Taittiriyopanishad forms the 
leading feature of this Veda. When Bhrigu, the son of 
Varuna, had completed his education, according to the 
practice of the times, at the house of Brihaspati, the 
teacher of the Gods, and was ordered to return home, he 
questioned him as to the end or aim of all the arts and 
sciences he had learnt there. The teacher, who was 
greatly moved by this unusual query of his pious 
and intelligent pupil, said in reply that the object 
of all study was Self-realization, and referred him 
to his father Varuna for a Knowledge of Brahma, 
as he himself was ignorant of it. Bhrigu then went 
straight to Varuna and asked him “Father, tell me 
what is Brahma?'* Varuna replied “By Tapas (discrimina- 
tion) seek to know Brahma, for Tapas is Brahma." Follow- 
ing the father's injunction, by progressive Tapas, Bhrigu 
rose step by step to the recognition of Food (Annam), the 
Life-breath {Prdnah), the Mind (Manas), Knowledge 
( Vijndnam), and finally Bliss (Anandah) as Brahma. The 
explanation of these five sheaths^ (Koshas) necessary 

1 Of. Annamaya Sheath (Dense Body) is the aggregate of the materials 
formed by food. When the ten Vayas (vital airs), Pranas and others, flow 
through the Annamaya Sheath, then it is called the Pranamaya Sheath 

As 

(Etherio Double). When Atma connected with the above two sheaths performs 
tbe functions of hearing, etc., through the 14 organs ot Manas and others, then 
it* is called Manomaya Sheath (Mental or Astral Body). When in the (Antah- 
karana) internal organs connected with the above three sheaths, there arise the 
modifications of contemplation, meditation, etc., about the peculiarities of tbe 
aheaths, then it is called Vijn^nainaya Sheath (Causal Body). When the Self- 
oause Jndna is in its Self -bliss like the banyan tree in its seed though associated 
witk these four sheaths caused by Ajnfina then it is called, Anandamaya 
Bheath (Bliss-body). — Sarvasdra Upaniskad, 
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for the realization of the Self, as given by Varuna to* 
Bhrigu, as well as the detailed account of the origin 
(Snshti kdla) of the Universe is the subject matter of the 
Yajur-Veda. The Rig-Veda, which is regarded as the 
right wing {Dakshinah pakshah), tells us how at the time 
of the dissolution {Pralaya kdla) of the Universe, the Earth 
is resolved and indrawn into Water, Water into Fire,. 
Fire into Air, Air into Akasha, Akasha into Ahafikara, 
Ahaflkira into Mahat, Mahat into Prakrit! and lastly 
Prakriti into the Supreme Self. Then, neither Sat (real) 
nor Asat (unreal) is said to exist (Ndsaddsinno saddsitta- 
ddnint — Nd sadiya sukta. Rigveda, lO, I2g). Now, as the 
**'Yajur-Veda and Rig-Veda agreed in the advaita (monism) 
at the beginning and end of the Universe, respectively, 
so does the Sania-Veda which is the left wing (Uttarah 
pakshali) establish the same truth even during the period 
of its existence (Sthiti kdla). This Knowledge is neces- 
sary because, even after one has realized the Self, it is 
impossible for him to avoid seeing the unreal world, 
which must continue to exist till the period of its 
dissolution. In the Chhandogya Upanishad we 
find that whep Shvetaketu, the son of Uddalaka 
returned to his father after having studied all the Vedas 
like Bhrigu, the latter asked him whether he was aware 
of the instruction by which one hears what is not heard, 
by which one perceives what is not perceived, by which 
one knows what is not known. Shvetaketu answered in 
the negative and expressed his anxiety to know wbnt 
that instruction was. The father, therefore, said^ “My 

1 Of. Yajurveda BigYeda eka mata / sriahti pralaya advaita / taiseflcha 
sthiti kdlifi nischita advaita / Sarhavedin // Nigamasata.* 

2 Of, Yathd khalu faumyaikenaiva mritpindena sarvam rarinmayatn 
vijn^tam eyat / v^harambhanam vikaro n^madheyain mrittiketyeva satyam// • 
OhMndogya Upanishad, 
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dear son, as by one clod of clay all that is made of clay 
is known, the difference being only the name, arising 
from speech, but the truth being that all is clay — thus 
my dear son is that instruction^”. Now one may learn all 
the Vedas by heart and even understand their meaning 
theoretically, but it is declared emphatically that he would 
never be able to acquire a practical Knowledge of the 
Self without the Grace of the Preceptor {Achdryaudn- 
purusho veda). Therefore, the Shruti calls the instruction^ 
of the Guru as the Soul of the bird (Adesha dtmd). Lastly, 
the Atharvana^-Veda, which is compared to the tail 
( puchchha ) of a bird, is not a separate Veda but a mere 
selection of important Mantras from the three Vedas. It 
serves as a shining weapon to the Perfect Yogi when he 
has to quote authorities for the purpose of solving the 
doubts of his disciples, as the tail of a bird adds to its 
beauty, although it is not intended for any special use. 
So far, about the Knowledge of and Union with the 
qualityless or Nirguna Brahma {Impersonal God). With 
regard to the nature and love as well as the eternal 
companionship of the qualitied or Saguna Brahma 


1 Of. Here the manifold change of the one substance ia explained as 
mere word-play, mere name, exactly as Parmenides asserts that all which 
men regard as real is mere name. — Dmmen, 

2 Of Ten gurumukheu kevala / kalatailchi am hi veda saphala/ mhanoni 
mhane Shruti prahjala / kin upadesha atma ya koshiii // Nigammdra, 

3 Of Shevatila anga ufaleu / Atharvana Veda tefi puchchha kelefi / 
lokoddhdrartba shobhoil liigaleh / shastra jevhitn // Veda pahatau ton tinbi / 
mbanati tm vidyA mhanoni / Atharvana Veda tyahtuni / Mahtra rupeh 
nivadila // Atma Tmi paksha shira / nasataii na chale pakshi sharira / puch- 
chhavinShi gaganachara / sukhen asati // Piichchheh kanhifi k^rya nase / 
pari pakshiyilsi shobha dise / taisi Veda vidya vase / alankara mtea // 
Anabhavi dni shustrasiddha / jaiseii scneii ^ni sugaiidha / tyitcha shastreE 
tutati^bandha/ itaranche// Mgamasdra, 
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{Personal God), the Vedas order^ such of the Individual 
Souls as are endowed with mind and senses (Gopa) 
to worship Him ( Ato dharmdni dhdrayan / Vishnoh 
karmdni pashyata // ) in this life and to enjoy after 
death His everlasting company in His Supreme 
Abode, theAnadi Vaikuntha {Vishnoryat paramampadam). 
By means of the Vedas, men like Sanaka, in the 
early times, got themselves saved through the 
Grace of the Guru ( Preceptor ). But as less Sittvika 
and more Rajasa and Tamasa souls like Charvaka began 
to take birth on the surface of the earth, they naturally 
lost all faith in God and His Vedas and, therefore, 
necessarily in the immortality of the Soul and devoted 
themselves entirely to the enjoyment of the sense- 
objects. Under these circumstances, the teachers of the 
Shastras^, Thy Viceroys^ O Eternal Monarch of the 

1 0f» Shruti mhane tiohi bhuvantii svacharaneii / Sbri Vishnunefi akra- 
mili ya karanefi / Visiiniiche dharma dharaneu / dharma dharuni 
p^haneS karmeii tayachin// Mhanuni indriyaTantanprati / are Oopaho 
mhane Shruti / kill bhajana sadhauefi jyailsa asati / te tumhi he 
ved^hi aika // Vishiiuche dharma .dhara [ mhanaje tyachi up'asanji kara / 
kin tyachin karmeii tyacbya upasanilpara / goda vdtati taisin itara na 
vatati II Tatkdrthadijnka, 

2 Cf, The Vedas are divided into Upanishads (eternal spiritual truths) 
and the Mantras (incantations, hymns and ceremonies, the practice of which 
cleanses the impurities of the mind and body). The Shastras are nothing 
hut the Vedas, simplified, explained and illustrated, with the object of 
enabling the deteriorated intellect of the Iron Age man to grasp the light and 
the spirit of the store-house of Revealed Wisdom. The ceremonial parts 
of the Vedas are likewise modified and rendered easier for practice in the 
tom of Smritis (forms of spiritual duties and sacrifices). — Bhdratu 

3 These Munis cannot be in error considering that they are omniscient ; 
and these different views have only been propounded by them, in iMrder to 
keep off all Nihilistic theories, and because they wke afraid that human 
beings with their inclinations towards the objects of the world could not be 
expected at once to know the true goal of man .— tramlMed Hy 
Prof. Maw Muller* 
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Universe I, came forward to help mankind and lead them 
back to the path of salvation. The most important of the 
Shastras are the Shaddarshanas or the six schools of 
philosophy. A specific sense of the word philosopher 
we find first in Plato who defines philosophers as those 
who “ set their affections in each case, on the really 
existent"' (Rep. V. 480) or as those who ‘'are able to 
apprehend that which is always self-identical and 
immutable *' (Rep. VI. 484). According to Plato, there- 
fore, a philosopher is one who apprehends the essence 
or reality of things in opposition to the man who dwells 
in appearances! qj- shows of sense. Thus, it is to 
be remembered that each of these six schools aimed at 
the real truth and drew from the common fund of the 
Vedas whatever was necessary for its own purposes but 
never denied the authority of the Vedas like Charvaka. 
In the same way, although it is sometimes erroneously 
believed that some of these systems are atheistic, the late 
Prof. Max Muller justly says- "Hindu philosophers 
recognised a Higher Power, whether they called it 
Brahman or Paramatman or Purusha." It was the denial 
of that reality which constituted a Nastika, a real heretic?' 
one who could say of this Invisible yet Omnipresent 
Being Na asti 'He is not’. If all these systems are studied 

1 Of. The thought referred to, common to India, Plato and Kant, that the 
entire universe is only appearance and not reality, forms not only the 
special and most important theme of all philosophy, but is also the presump- 
tion and conditio nim qua ^non of all religion. All great religious teachers, 
therefore, whether in earlier or later times, nay even all those at the present 
day, whose religion rests upon Mth, are alike unconsciously followers of 
Kant,— TAs Philosophy of the Dpanishads by Paul Pemsen. 

Philosophy has often been defined as the quest or the vision of the world^a 
unity. Pew persons ever challenge this definition. — Praymatism by WiUiam 
Janm, ^ 

2 Tide * The Six Systems of Indian Philosophy \ pag(3 450. 




in succession^ they lead us to the Supreme Goal of Human 
Life. ** In the case of six darshdnas of ours'*, says Swimi 
Vivekinanda, ‘‘we find they are a gradual unfolding of 
the grand principles, the music beginning in the soft low 
notes, and ending in the triumphant blast of the Advaita.** 
The Vaisheshika^ philosophy of Kanada derives its 
epithet from Vishesha which is something that individu- 
alizes atoms. The distinguishing feature of this philosophy 
is the theory of Anus or atoms. Kanada argued that there 
must be very small invisible particles which exclude 
further analysis and which are eternal. They represent, 
what we call, the reflection of the Self. As the Jiva 
has been proved to be eternal, Gautama, the author 
of the Nytya philosophy ( from «f-into and Ho go ) or 

1 Of, Vijnana-Bhikshu, a i)hilosopher of conhiderablc grasp, while fully 
recognising the^ difierence between the six systems of philosophy tried to 
discover a common truth behind them all and to point out how they can be 
studied togethei- or rather in succession and how all of them arc meant to lead 
honest students into the way of Truth. Here Madhusudana says, that after the 
various sj'stems have been explained it should be clear that there are after al I 
but three roads (1) the Arambhavada, the theory of atomic agglomeration ; (2) 
th# Parinamavada, the theory of Evolution ; (3) the Vivartavdda, the theory 
of illusion. The first theory is that of the Tarkikas (the Nyaya and Vaisheshika). 
The second theory is that of the Sankhyas and Yoga- Patanj alas and Pasupatas. 
The tliird theory is that of the Brahmavadins (Vedanta).— Sian Systmns of 
Indian Philosoj^hy hy Prof. Max Muller, 

2 It differs from Gautama’s system in recognising only seven categories, 
(1) substance, Dravya (2) quality, Guna (3) action, Karma (4) genus, 

Samffnya (5) species, Vishesha (6) inseparabilit)’’, Sam^vaya (7) negation, Abh^va 
instead of sixteen, viz., (1) means of knowledge, PramAna; (2) objects of 
knowledge, Prameya; (3) doubt, Safishaya; (4) purpose, Prayojana; ( 5 ) 
instance, Drishtafita; (6) established truth, Siddbafitaj (7) premises, Avayava; 
(8) reasoning, Tarka; (3) conclusion, Nimayaj (10) argumentation, VMa; 
(11) sophistry, Jalpa; (12) uTangling, Vitanda; (13) fallacies, HetvdbBsa ; 
(14) quibbles, Khala; (15) false analogies, JA,ti and (16) unfitness for ai'guing, 
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logic, says it follows that it will exist after death, as 
against the materialistic denial of a future life. Now, if 
a future life is unavoidable, a rational being is bound to 
make it as happy as possible. The Purva Mimafisa or 
First Investigation of Jaimini, therefore, lays its chief ^ 
stress on works {Karman) and their right performance 
and holds that salvation may be obtained through 
the purification of heart which is the immediate 
result of such works, if* only they are performed without 
any dQsitmiNishkrnna) of rewards whether on earth or in 
heaven, although he recommends the optional {Sakdma) 
works prescribed by the Vedas to those who seek 
worldly happiness. The purification thus secured by the 
sacrifice of disinterested actions qualifies one for a 
Knowledge of the Self which is the summum bomim of 
the Sankhyas. The S^nkhya philosophy of Kapila has 
for its fundamental conception the dualism of Prakriti 
(Nature) and Purusha (Spirit or Self) who are closely 
connected together from eternity or rather appear to be 
so. Its ultimate aim is attained as soon as the Purusha 
recognises his entire distinctness from the Prakriti by 
counting forth or separating the 24 Tattvas'^ or elements 
of which the latter is composed. This justifies the name 
Sankhya given to the philosophy. But what is the use 
of this Knowledge of the Self if the mind does not become 

1 Of, Vaisheshikeu avinashi tattva nirdhara / N.y%eu punaravritti 
vichara / Mimansaken Icarmakanda vistara keld ase // Also Vide ** The Six 
Systems of Indian Philosophy by Prof, Max Muller’*, Page 371. 

They are: — ■!. The eight primary and productive elements, riz.^ (1) 
Avyakta or Chitta,i.e.,the undeveloped principle or coii 8 cience(«a^ 2 ^m naturam) 
(2) the Buddhi (reason); (3) the Ahankara (egoism); (4-8) the five Tanmatras 
or essences of sound, touch, form, taste, and odour and U. The 
sixteen Vikfiras or modifications, viz,, (9-13) the five Jnanendriyas ( organs 
of perception) ; (14-18) the five Karmendriyas ( organs of action ); (19) 
Manas (central organ or mind); (20-^4) the Mahabbutas (material elements)* 



I6 


steady by means of constant practice ( Ahhydsa ) and 
dispassion(Fmy^^ya)? The principal object of Pitanjali's 
Yoga (from yi/i= to join, meaning joining the deity or 
union with it) is to explain the means of arriving at 
steadiness {Sthiii^), ‘‘ The really important character 
of the Yoga'', says^ Prof. Max Muller, “consists in its 
teaching that however true the Sankhya philosophy may 
be it fails to accomplish its end without those practical 
helps which the Yoga philosophy alone supplies. The 
human mind, though fully enlightened as to its true 
nature, would soon be carried away again by the torrent 
of life; the impressions of the senses and all the cares 
and troubles of every day life would return, if there 
were no means of making -the mind as firm as a rock. 
Now this steadying of the mind, this Yoga, is what 
Patanjali is chiefly concerned with." When the Yogi, 
however, rises from his SamadhP (absorption or complete 
union with the object of meditation), which is the 
last step he has to practise, and is in a state called 
Vyutthana in Yoga, he must necessarily see the 
world outside which is not-Self and feel himself 
miserable. Badarayana, also called Vyasa, there* 

1 Of. Milk and water, when brought into contact, are sure to mix so that 
the milk can never be separated again. So if the neophyte, thirsting after 
self-improvement, mixes indiscriminately with all sorts of worldly men, he 
not only loses his ideals, but his former faith, love, and enthusiasm also die 
away imperceptibly. When, however, you convert the milk into butter, it no 
longer mixes with water, but floats over it. Similarly, when the soul ouoe 
attains Ocdhead, it may live in any company without ever being affected by 
its evil influences . — ShH Mamahrishna ParaTrtahansa. 

2 Vide “The Six Systems of Indian philosophy”, P,335. 

3 This is one of the Ashtangas (eight parts) of Yoga, the rest being Yama 
(self-restraint), Niyama (rabduing), Asana (posture), Priinayama (regulation 
of breath), Dby^na (meditation), Pharan^ (concentration) and PratyShfea 
(abstraction). 
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fore, comes to consolei him in this emergency with his 
VedSnta ( last part of Veda ) or Uttara Mim^hsi (last 
investigation) philosophy. As regards its fundamental 
doctrines, we are told by the author in one half verse 
what has been taught in thousands of volumes, viz.y 
^Brahman is true, the world is false, the Individual 
Soul is Brahman and nothing else.' “The whole of 
religion and philosophy ", says Deussen, “ has its root in 
the thought’ that (to adopt the language of Kant) the 
Universe is only appearance and not reality (Ding an 
sich). This fundamental doctrine of the Upanishads 
is seen to be in marvellous agreement with the philoso- 
phies of Parmenides and Plato and of Kant and Schopen- 
hauer. So fully indeed is this true that all three, 
originating from different epochs and countries, and 
with modes of thought entirely independent mutually 
complete, elucidate and confirm one another." What 
remains then which one can call non-Brahman ? There is 
only one Universal Self who is existence, consciousness 
and bliss (Sat-chit-dnanda). Nothing exists here except that 
Self (Nehandfidsti kinchana). He who knows Brahma to be 
such is himself Brahma ( Brahmavit brahmaiva bhavati). 
He thus enjoys Freedom not only after the death of his 
physical body (Mukti) but even when his body is alive 
iJivanmukti). And yet alas !, he sacrifices Thy Supreme 
Love (Pard Bhakti), O Sweet Lord !, to Freedom I It is 
true that without wishing for any worldly rewards he 
surrendered all his actions to Thee and worshipped Thee 

1 Of, S^nkhyen iltmatva nirdh^ra / yogefi vritti shunya sdkshatktra / 
sak§<ra titukoiE nirak^ra / vedafita gubya // M^amasdra, 

2 Of. Krisbuache pada t^kuiii koni / mukti m^ge h^ya haya // 

Paniita, 

Atmanisbfca jari z'^le Jivanmukta / tari premastikha duxlabba tyM // 

SuMrdma, 

2 
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with a pure heart but this devotion or pranidhdna^ (placing: 
oneself forward and into) was only a means for steadying 
the mind or securing Freedom and not the path to reach 
Thee. Maharshi Vyasa was fully aware^ of this defect 
in his system, although it was the highest® of the six. 
Therefore, when once Shri Narada happened to* go in 
the course of his rambles to his (Vyasa^s) hermitage 
of Badriktshrama, he begged of him an explanation 
of the Doctrine of Love^ or Amourism, as Thou O 
Mighty Originator of the Sacred Om itself, which is 
the origin of ail the words and languages in the 
universe !, now choosest to call it. Narada replied ‘‘Great 
Sage !, you have come down on earth for the redemption 
of mankind. Your present inquiry has been prompted by 
that desire alone. By your disciple, Jaimini, you have 
already, in the Purva Mimafisa, discoursed upon the 
problem of action, and have yourself completed the 
inquiry into the problem of Knowledge in the Uttara 
Mimahsa. And now you have taken up the problem of 

1 Vide Patanjali ([.23). lu (1.38), we find that repetition of the 
syllable Om and reflection on its meaning are incumbent on the student of 
Yoga. 

2 Of, Introduction to the Bbakti Sutras of Narada by Nandlal Singh. 

3 Of. T^vat garjanti shAstrani jambuka vipine yatha / nagarjati 
mah^shaktih yavadvedantakesari // This, the Vedanta, is indeed the 
principal of all doctrines ; any other doctrine is but a complement of it, 
and therefore it alone is to be reverenced by all who wish for liberation, 
and this according to the interpretation of the venerable Shankara — ^this is 
the miT^^*~^Madhu9udana, 

i df. All Holy, Holy, Holiest Lord 1 All Lovely, Lovely, Most 
Lovable Lord I All Heavenly, Heavenly, Infinite — Eternal God 1 TheA*e is 
noOod but Love, there is no Heaven but Heart and there is not any HearU 
bom love but goes to the making of the Godliest God of All Loves.*— 
MedUaliom (fTidvra hy Mdmaiah, 

For this age, it is communion with Goi by Love, devotion and self^ 
surrender, as practised by the Bishi Narada (N^radia Bbakti) that is enjolliedt 
of Shri Mdimkrkhna, 
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Love. I am going to explain^ it. But its full explanation 
will be given by you in your ShrimadBhagavatam which 
will be of the nature of a commentary upon your Brahma 
Sutras.^^ The importance of Love or Charity, as it is 
called in the Bible, is thus pointed out by St. Paul in 
his First Epistle to the Corinthians: — “And though I have 
the gift of prophecy, and. understand all mysteries, and 
all knowledge; and though I have all faith, so that I could 
remove mountains, and I have not charity^ I am nothing. 
And though I bestow all my goods to feed the poor, and 
though I give my body to be burnt, and have not charityy 
I am nothing.*’ This is the origin of the Puranas‘\ 
which explain the Truth contained in the Vedas by 
means of suitable illustrations. With regard to the 
Personages mentioned therein, however, Shri Rama- 
krishna Paramahahsa remarks “Think not that Rama, 
Sit&, Shri Krishna, Radha, Arjuna &c. were not historical 
personages, but . mere allegories, or that the Scriptures 
have an inner and esoteric meaning only. Nay, they 
were human beings of flesh and blood just as you are, 
but because they were Divinities, their lives can be 
interpreted both historically and spiritually.” The 
Bhigavata Parana says^ “ The Munis, who repose in 
the Self, who have no bonds of the world, serve the 
Mighty Lord with an unselfish devotion, so great is 
the attractive excellence of Hari.”Nay, even Shukachtrya 

1 The discourse deliTered on the occasion is known as ]^arada Bhakti 
Satrfiis* 

2 They are eighteen in number, vta;., I Brahma, 2 Padma, 3 Vishnu,. 
4t Shiva, 5. Bhigavata, 6 K^rada, 7 M^rkandeya, 8 Agni, 9 Bhavishi^a, 
10 Brahma vaivarta,. 11 Linga, 12 Vardba, 13 Skanda, 14 Vdmatiii 
15 Kurma, 16 Matsya, 17 Garuda, 18 BrahmMda. 

S* Of, .S^tmS,r4m48cha munayo nirgrahth^ apyurukrame / knrvahtyahaitu* 
kirn bhakti mitthambhuta guno Harih // (1.7.1 OJ. 
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confesses^ that although he was the mastet of the 
Vedinta philosophy and he actually enjoyed Living 
Freedom, yet he was so much attracted by the Lila 
(achievements) of the Saguna Brahma ( Personal God ) 
that he made a special study of the Bh%avata at the 
feet of his father Maharshi Vyisa, who himself secured 
peace^ of mind only by writing the Puranas. They 
saved many a Sattvika soul like Parikshiti^. 
But as the reason or the determining faculty of the 
R^jasika and Tamasika masses was too gross to under- 
stand clearly the drift of even the Puranas, simple as 
they were, and consequently from time to time there 
was great confusion of thought everywhere, Thou wert, 
O Saguna Brahma (Personal God)!, necessitated to come 
down Thyself as a Saviour in the form of Shri Rama, 

1 Cf, Parinishthito’pi nairguuya uttamashlokalilaya / gribitacheta 
r^jarsha akhjanam yadadbitaviln // Shri Bhagatala, 

thus Shukadeva had both Traascendental Knowledge and Lovo for the 
Iiord. Hanuman realized God without Foriu and God with Form and then 
passed his days in meditating upon a particular Form of the Lord — the Form 
of Ktochandra, a Form made of Spirit and Bliss Everlasting. Much the 
same was the case with Prahlad and Narada. They realized the Absolute; — 
they realized, too, the Spiritual Forms of the Lord from a lower plane. 
Prahl^ realized, “I am it” (God the Absolute ), He also realized, “ 1 am 
Thy servant, Thou art my Lord.” Narada passed his days in his ecstatic 
Love for the Lord. This Love solves the problem of life. — Gos2)el of Shri 
JBdpmkrishna, 

2 Of, Tohvari talamala re talamala re / n^hlil Bhakti hala re // 

3 King Farikshiti, grandson of Arjuna of Mahabharata lame was 
wholly engaged in hearing the Bb%avata from Shukacb^rya for seven days 
without food and drink and was patiently awaiting his death. Takshaka, the 
serpent, approaching him in disguise, bit him fatally. Parikshiti bad been 
cursed by a Bishi’s son round whose father’s neck the king, when hunting in 
the woods, had indignantly placed a dead serpent because the Bishi 
immersed in his meditatioa, did not respond to the call of the king •who 
suffering from intense thirst was in need of water which be wanted. 
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Shri Krishna and others and live with us and preach 
personally Thy secret ways for the redemption of the 
world and also to send at due intervals Thy Lovers 
(Bhaktas) from Thy Supreme Abode, in the form of 
prophets and saints^, to guide us by their oral advice 
as well as by writing commentaries and original 
works 2 in different languages, which serye as 
bridges to cross over this ocean of ignorance and 
misery. The mere company of saints, moreover, creates* 
imperceptibly, without any efforts, tendencies which, 
in due course, result in Dispassion, Knowledge, Love and 
Salvation. It is for this reason that Shri Ramadisa 
Swimi says in Dasabodha VI. 7 : If God were not to 
manifest Himself, then who can know Him 1 Not even 
the best of us can realize Him.^’ The sum and sub - 

1 Of, Sailta sadhu Bhagavat kald / ydnhin motha upakftra kel^ / ndnd. 
yatnen uddharila / budatau budataii bhavapurifi // Vedachd to artha bbali ( 
puratiiu hot;! lopila / sadhunin to prakata kela / bhashabbedeii guhydrtha // 
V^yaTahara bhasbd deshodesbiii / prdnian upayc^i sarvansi / stri sbudrasi 
antyajasi / sugaraa je kaii pahataii // Desbabhasherita kele gi’antha / tenefi 
prakashun lago pantba / anyatha to guhyartha / kaisa. kalato mandafiteS // 
Doshabha shambandha kela / aisa setu baiidhiU / bhavapuriu to sugama zala / 
Tiijadhamacha supantha // Vijndna Sagara, 

2 Cf. The books of all the great philosophers are like so many men, — 
Pragmatism hy JK Jamss, 

3 0/. Sadd safito’bhigantavyS, yadyapyudishahti na / ya hi svairakatha- 
stoshamupadesha bhavanti tab // YogafMshtha, 

Santacharanaraja lagatari sahaja / vasanecheii bija jalona jaya / 
TnMrdma, 

Santa samSgama kijije / tajiye aura updi // Simdara bahutahi uddhare f 
saffta sangatamc ai // Sundarddsa, 

Saflta samagamefi atmatvachd / sufidara ugavo moda // Amritamya* 

SMhuki safigata dharo / janama sdrathaka karo // Sabir, 

Punya pafija bihu milahi na santa / satsangati saSsriti kara aSta ff 
TuMdasa, 

Aga I satsangeSohl Tairagya jnana / satsabgen karm^nudithina j 
satsaiigeu bhakti upaje purna / ani vijn^a satsangen // Pangandtka Swimi, 

Dhanya dbanya bhdgya je sMhu safigata kare / iV^r^ 
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stance^ of all that Thou hast taught, O Blessed Lord !, 
through the Vedas, Shastras, Puranas and Saints is the 
cultivation and development of Thy Supreme Love after 
Self-realization in this life and the enjoyment of Thy 
Eternal Bliss and Companionship after death in Thy 
Supreme Abode. These three points ought to form the 
principal topics of discussion of what are called Theology 
or the Science of God, Cosmology or the Science of the 
World or Universe and Eschatology or the Science of 
the last or final things which, if properly understood, 
are expected to answer, respectively, the questions 
* Who am I ? What is this Universe ? and Whither must 
I go?’ The following answers given to them by Shri 
Shankaracharya in his Svatmanirupanam (Definition of 
one’s own Self) are in harmony with the authorities Thou, 
O Providence!, hast sanctioned for our guidance: — 

am the Lord^ of Lords. All this Universe, sentient 

1 (y. Nirguna Jnana Saguiia Bhakti / ani parama purusbiirtha Snguna 
Mukti / aisi Gita Bhagavadukti / sara gakalan Vedafichen // Yatharthadipika , 

2 Of. And while some of the most important doctrines of the VerJiinta, 

; when placed before us in the plain and direct language of the Vedfcinta-Sutras, 

may often seem Tery startling to us, it is curious to observe how, if clothed in 
softer language, they do not Jar at all on our ears, nay, are in full harmony 
with our own most intimate convictions. Thus, while the idcfi that our 
own Self and the Divine Self are identical in nature might seem irreverent, if 
not blasphemous, one of our own favourite hymns contains the prayer,— 
And that a higher gift than grace 
Should flesh and blood refine, 

, God’s Presence and His very Self, 

And Essence all-divine I 

This is pure Vedanta. We also speak without hesitation of our body as 
the temple of God, and of the voice of God, within uS; nay, we repeat with St. 
Paul that we live, and move, and have our being in Go4, yet we shrink from 
adopting the plain and simple language of the Upanishada that the Self of 
God and man is the same. — ThQ Sias Syat%m vf Indian Philosophy hy JB, 
Mm Mvdler* 
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and non-sentient, is Myself^. I must attain the Supreme 
Abode^ which is (by nature) impersonal, when the fruits 
of action ripe for present enjoyment are exhausted.” 

This identity of the Brahman and the Atman, of God and the Soul, is 
the fundamental thought of the entire doctrine of the Upanishads. It is 
briefly expressed by the great saying ‘Tat tvam asi’ ‘that art thou* (Chhand. 
VI. 8. 7.) and ‘Aham Brahmasmi’ ‘I am Brahma’ (Brih. 1.4.10). And in the 
compound word *Brahma-atm4 aikyam’ ‘unity of the Brahman and the 
Jitmaa* is described the fundamental dogma of the Vedanta System. ..Whatever 
new and unwonted paths the philosophy of the future may strike out, the 
principle will remain p.'rmaueatiy unshaken and from it no deviation can 
possibly take place. — Bem^en, 

1 Of, Thus when theBhaktaor the devotee succeeds in appropriating to 
himself the bliss of this kind of Supreme Love, he also begins to see God in 
everything and his heart becomes an eternal fountain of love. Therefore, as we 
reach that higher state of love, all differences between the things of the world 
will be entirely lost. Man will no more be seen then as man, but only as 
God ; the animal will be seen no more as an animal, but as God; and the tiger 
even will no more be seen as tiger, but as a manifestation of God.— 
ViveliJamaTida, 

Vishva nahiii Micha ilhen sakhaya tuzi ana re // VartuiTia PandUa, 

Vishvin Vishvambhara / bolati Vedantacha sara // Jagin Jagadisha / 
sh^stren vadati savakasha // Vyapilen hefi Nar%anen / aisi garjati Puraneii // 
Janifl Janardana / santa bolati vachana // Suryachiye pari / Tnha lokih 
kridil kari // 

‘In the Lord* truly has it been said *we live, move and have our being.’ 
We can only understand this verse if we admit God*s presence inside evei'y 
being whatever. Thus is true Pantheism, trumpeted in the Gathas, in un 
mistakable terms.— of the Aveatd and the Gathas, 

% Of, \tx the Ardibehesht Vesht paras 3 and 4, we pray as follows, which 
stands in no need of explanation, leaving as it does only one logical conclusion 
that Ahura and ourselves, when pure, live finally in the same abode or state ; 
“Garoneman (is) Ahuramazda’s own abode. Garoneman is for pure men. 
There is nohe from amongst the wicked (who is) to go towards Garoneman, the 
abode of the pure, towards Ahuramazda publicly with ease*’.— Ahuramazda is 
the J^riend, Instructor, Beloved, Father, the Final Goal of Humanity.— 
ef the Avestd and the Gathas, 
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3. O God^ of Gods, Shri Krishna^!, O Bhagavin^ 
Supreme Lord of this Bhaga or Universe!, O Thou 
World-Saviour !, Who assumes! the nature of the Kalpa- 
vriksha, pray, be graciously pleased to suggest^ the 
true and connected meaning of ‘ Thy Most Holy and 
Wonderful Dialogue* with Thy kinsman, friend and 
disciple Prince Arjuna, known to the world by its most 
appropriate name ‘The Bhagavad-Gita,* in a language so 
simple and clear that even a child like Dhruva'^ desirous 
of knowing the sacred path that leads to Thy Lotus Feet, 
may without difl5culty, be able to discern it. It may be 
admitted here that no man can comprehend properly 
any subject, however easy in its nature, for which he 
has no inborn or natural® liking. This is the reason 
why the great elephants of the so called Science 
and Reasoning^ have failed to observe the sugar- 


1 Devadhicleva. 

2 One who draws away Or removes (akarshamt}?) difficulties (vighnahy 
or as some say draws us to Himself Who is absolute Love. 

3 One who possesses the six attributes of Power, Law, Glory, Fortune, 
Knowledge and Dispassion called Bhaga. Cf. Xaya, sahi padarthanten jilna / 
Bhaga aisi saSjna sajnann / ten jayapasi ase paripnrua / tayA, laguna Bhaga- 
vafita mhanati // Ohitmddnandalahari, 

4: Cf, 3o mage jefi phala / kalpavriksha de tifichi kevala / G-ita keli taisa 
prafijala / artha kari mhanatuu karitase // YathdrthadipiM, 

6 Dhruva, the son of king Uttanapada, having been insulted by his 
step-mother, when he was of the tender age of five, left his father’s house iij. 
search of God and was given divine instruction by ti e Sage Karada, who 
happened to meet him on the way. 

6 Of. The Master said “I do not open up the truth to cne who is .not 
eager, nor help out any one who is not anxious to help himself.” — SaytTtgs of 
0<mf%clu9, 

7 Of. Eeason can but ascertain the profound difficulties of our condition, 
it cannot remove them; it has no work, it makes no beginning, it does but 
continually fall back, till it is content to be a little child, and to follow 
where Faith guides it, — Newman's Sermons. 
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particles of Truth mixed in the sand of philo* 
sophy^ which the little ants of Faith^ and Love- 
have been able to taste freely. Physical science^ deals 
only with conditioned knowledge. Therefore, ‘‘ Divine 
wisdom is true science ”, says Sextus the Pythagorean ; 
for, wiien that is obtained, no room is left for knowing 
anything further. It is the end of knowledge ( Veddnta)r 
so to speak, and is acquired by Faith and Love as 
declared by all the religions of the world. All else is 
sheer ignorance (Ajndnam yadato'nyathd). What are 
Faith* and Love^ then ? Faith is here a state of mind 

1 Cf. So UDderatood philosophy is cot only the turning of the mind 
homeward, the coincidence of human consciousness with the living principle 
whence it emanates, a contact with the creative effort : it is the study of 
becoming in general, it is true evolutionism and consequently the true con- 
tiauation of science— provided that we understand by this word a set of 
truths either experienced or demonstrated, and not a certain new scholasti- 
cism that has grown up during the latter half of the nineteenth century 
around the physics of Galileo, as the old scholasticism grew up around 
Aristotle, — Henri Bergson. 

2 Of. Abraham’s faith was imputed to him for righteousness. For what 
saith the Scripture ? Abraham believed God and it was counted unto him for 
righteousness . — Bomans IV. 

Shraddbdvan labhate jodnam — B. O. TV. 39, 

Even faith, Shraddha, which has given special offence as a requisite for 
phiJosnphy and ought to begin with de omnihm duhitarey has its legitimate 
place in the Vedanta philosophy, for like Kant’s philosophy, it leads us on 
to see that many things are beyond the limits of human understanding and 
must be accepted or believed, without being understood . — 'Max Muller. 

Parvati once asked Mahadeva “ 0 Lord, what is the root of the Eternal, 
Everlasting, All embracing, Bliss ?** To her Mahadeva thus replied ‘^The root 
is faith.” — Sayii^s of Shri Bcimakrishna Paramakansa. 

3 Of, People do not see that science deals only with conditioned know- 
ledge. It brings DO message from the Land of the Unconditioned, Such 
message has been brought by holy men who have seen and realized God, like 
the Rishis of old. It is they alone that are competent to say “ God is thus 
and Wivisf—Qoijfel of Shri Rdmakrishna. 

4 Of. From pure faith is born love. Therefore I tell you of the signs of 
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which believes in Thee Who art without cause and the 
first of all causes and in Thy attributes — especially Thy 
second attribute Law (Dharma^) which involves the 
notions of Justice (Samatva) and Mercy {Sadayatva) as 
typified in the Kalpavriksha; Love is a further develop- 
ment of that state, which passing from staged to stage is 
ultimately transformed into Thee Who art Thyself 
inexpressible and eternal Love®, Consciousness and 
Truth. ** When the faith is dead says Rimaddsa 

Swami, death is better than life.'' The Faith of every 
man depends on the purity of his Sattva, i.e,y Antahkarana 
or heart {Sattvdnurupd sarvasya shraddhd hhavati 
Bhdrata — B, G, XVIL 3). Deign also to inspire Thy 
humble servant, with an open mind, to borrow from the 
writings of the authors he may come across, such views 
alone as are agreeable to Thee and for which valuable 
favour of theirs permit him to express, in anticipation, 
his deep sense of gratitude here only. It may be 

pure faith. Leaving all other desires, worship.’©! others, knowledge and 
work, devote all your organs to the cultivation of Krishna. This is pure 
faith, the source of love. Its signs are described in the N^rada Pancbardtra 
and the Bhagavata, — Ghaxtanya. 

If any man has the grace to feel shraddhd (faith), he consorts with pious 
men, from which companionship result the hearing and chanting of 
Krishna^s came. From the attainment of Bhakti, all his troubles arc 
removed ; and as a consequence his faith becomes constant, which gives him 
A taste for listening and hymning of Krishna’s name. From taste (ruchi) 
comes strong inclination (^sakti) which gives birth to the sprout of passion 
for Krishna in the soul. When the emotion is deepened, it takes the name 
of love (prema). — Ohaxtanya. • 

1 This attribute is the basis of all morality in the world as it was of 
Buddhism, of which Justice and Benevolence were the principal tenets. 

2 Of* Chapter I last para ‘Karma Yoga, Juana Yoga and Bhakti 
Yoga*. 

8 Cf, Anirvachaniyam Premaavarupam— JVara<?u 8vira* 

God is Love.— ^ Mdy BxbU 
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mentioned that although figurative language has been 
used here and there in the Vedas and Puranasas well as 
in the Scriptures of other religions. Thou hast been 
pleased, O dear Lord!, to speak the Truth in the 
Bhagavad-Gita throughout in plaint language. But the 
favour solicited in this para, is necessary because 
various interpretations^ have been put on Thy words 
according to their own predilections by some comment- 
ators who have failed to understand its spirit for lack of 
faith^ in Thee ! Thou wert fully aware ^ of this result 
and, therefore, didst Thou openly declare in the 
last verse of the 1 2th Chapter that they alone are 
extremely dear to Thee who worship exactly in the 

1 Of, The languai'e of the Vedas and part at least of the Puranas is 
plaialy symbolic, full of figures and concrete representations of things that 
lie behini the veil, but the G-ita is written in plain terms and professes to 
solve the great ethical and spiritual difficulties which the life of man raises 
and it will not do to go behind this plain language and thought and wrest 
them to the service of our fancy. — Essays on the Gita by Baba Aurobindo 
Qhose. 

2 Of Those who misinterpret the religion, subvert the meanings of the 
commandment of religion, and by their evil suggestions (of such perverted 
interpretation) confound the understandings of men. They deprive Me (us) 
of the well-intentioned aspirations and true hopes. Therefore, O Ahura, and 
O Asha, 1 pray Ye with all my heart and beseech Ye (to destroy their 
influence).— Jdiwa XXXII. 9. 

3 Of How shall they call on Him Whom they have not believed, and 
how shall they believe in Him of Whom they have not heard? And how shall 
they hear without a preacher? And how shall they preach except they be sentl 
As it is written, *How beautiful are the feet of them that preach the gospel of 
peace, and bring glad tidings of good thingsV-rr Romans, X. 14, and 15. 

Preaching doas no harm if there has been a commandment; if one has 
received a commission from the Lord to preach the Truths of religion. — 
Gospel of ShH MdnuiMHshna. 

4 Of Y^chfl artha viparita / vakhflniti hen jdne Bhagavafita / mhanuni 
. mhane je yathokta dharmflmrita / up4siti te ati priya Majalflgifi // 

Taihdratkadipihd, 
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manner spoken by Thee (Yathoktam paryiipdsate). The 
most sacred advice Thou hast chosen to give Arjuna at a 
very critical moment is in the simple form of a dialogue 
or questions and answers, which is, according to 
Shandilyai, the best means of arriving at the true 
solution of a problem. Therefore a dialogue proper”, 
as Rimadasa Swami says-, “is that which puts an end to 
dispute and which is beneficial.” For, evidently so long 
as there is even the least room for debate and discussion 
in the heart of man, there can be no real peace^ of mind 
or tranquility. 

4. O Almighty Physician {Bhavaroga Vaidya)\, Thy 
messengers^, Shankaracharya,Ramanujacharya, Madhva- 
charya, and Vallabhacharya, the four great Sanskrit 
commentators, whose names have been associated with 
the Monistic, Qualified Monistic, Dualistic and Pure 
Monistic systems of philosophy, as vrell as the two dis-- 


1 Prashna nirupanadhyaraadhikyasiddheb. 

2 Tate vada safivada to hitakari, 

3 Of. So long as the bee is outside the calix of the flower and has not 
tfisted the sweetness of its honey, it flies humming around it ; but as soon as 
it has penetrated within, it drinks noiselessly the nectar. So long as a man 
disputes and discusses about doctrines and dogmas, he has not yet tiisted the 
nectar of the true faith. When he has tasted it, ho becomes tranquil and full 
of peace . — Shri Bamahrishna Paramaliansa. 

4 Of. Shankaracharya is regarded as an incarnation of Shiva, Bilma- 
nujdcharya of Laxman, the brother of Shri Rama, Madhvacliarya of Brahma- 
deva, Jnaneshvara Maharaja of Vishnu and Varaana Panditaof Vyasa. Jjail 
jy^S je rakhate dharma sthapanani jarura jenathi purai chhe te badhil para- 
m^tmana avat^raja chhe ema Shri Krishnaua kehevanuu tatparya ohlie. 
Jy^re dharmano laya thavjl besc chhe tyare avii koi mahapurusharape 
Bhagavdna dharma sthapi vyavastha kare chhe . — Dvivedu 

As when there is some disturbance in a far-off province, the king sends 
his viceroy to quell it ,* so whenever there is any waning of religion in any 
part of the world, God sends His avat^ra there . — Sayings of Shri Mima* 
ktishna Paramakafisam 
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tinguished Marathi commentators Jnaneshvara Maharaja 
and Vamana Pandita, who are regarded as the 
advocates of the Impersonal God {Nirguna Brahma) and 
the Personal God {Sagiina Brahma), respectively, proclaim 
one eternal principle, and so far, they agree; but as their 
mission has been to apply the principle to the special 
conditions of their age, they must necessarily differ^ as 
much as their conditions differ. 

Not less than twenty*“five centuries ago when the 
Sittvika^ principles of purity and love began 
to disappear from the people of this land and 
Rajasa® sacrifices or Tamasa^ austerities prevailed 
everywhere, then didst Thou', O Mukunda^ !, deem 
it necessary to take birth as a Rajput Prince in 
the shape of Lord Buddha for the express purpose of 
extirpating cruel animal sacrifices and rigid asceticism 
and restoring the national virtues of Good Conduct and 
Benevolence. It was not possible for Thee to secure 

1 Of. When we s^y that Jesus is an Avatar of morality, we do not belittle 
Him. He bad to appeal to half civilized and unfettered men. The people, He 
addressed, were not tit to receive higher truths than those taught them by 
Jesus. The divine character of the mission of Christ is established by his 
being eminently successful in softening the hearts of the fierce races of the 
west. If Jesus had tried to preach to his followers the teachings of the Gita, 
they would not have understooil Him at all, and would not ha^e listened to 
Him. They had therefore to be enthralled by miracles. In the same 
manner, if an Avatar in India had tried to create a following, he would have 
failed if he had adopted the course of Christ, that is to say, strengthened Ms 
teachings by miracles. In India such an Avatar would have been put down 
for a •mere occultist or a magician . — Vaishnavum hy Shishir Gfmse. 

2 Proceeding from an enlightened mind seeking for Knowledge. 

3 Proceeding from a mind dcsiroas of action and worldly gof^. 

Of. Karmibhyaschyadhiko Yogi — B. G. VL 46. 

4 Proceeding from a mind full of ignorance and inactivity. 

0. TapasvibhyoMhiko Yogi — J?, G. VI. 4€. 

6 Zit. Giver of salvation or freedom QMukU'). 
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this object without promulgating a new Faith, suspend- 
ing for a time Thy own authority as Lord of the Universe 
and that of Thy sacred Vedas, because the times were 
so rotten that under the very shelter of the established 
religion, people practised things quite contrary^ to its 
spirit. Thus originated Buddhism, which spread itself 
within a short time not merely in the whole country but 
in the different parts of the Continent also. This change 
of religion, however, was not meant to be a permanent 
one but only to serve an emergency, viz,, to open the 
eyes of the Hindus who had degenerated^* Under the 
auspices of the New Faith, the Converts led a virtuous 
and benevolent life and as its natural result enjoyed 
prosperity until the memory of Lord Buddha, who was 
God Incarnate, was fresh in their hearts. But as times 
rolled on, it faded and along with it their sense of 
Justice and Mercy grew blunt also. Virtue cannot be 
expected to live without the nourishment supplied 

1 Of. Tbe righteous Manu enjoined Ahiilsa or abstaining from killing or 
causing pain to others, in all works. Those men who worship with an end 
in Tiew, sacrihce beasts on the external altar. But those who kr ow Vishnu, 
worship righteously, with P^yasa or oblatiou of milk, rice and sugar, pleasing 
to the Lord. That also is known in the Smriti as a sacrificial offering. — 
MoMhharata SliaTdi Parva. 

He (Loi*d Buddha) was a purifier and a reformer, not an iconoclast, and 
struck at the accretions due to ignorance, not at fundamental truths belong- 
ing to the Ancient Wisdom . — The Ancient Wisdom. 

2 Of. Two religions were known to the people, the religion of the Gods 
and the religion of the ascetic. The householders were under the control of a 
hierarchy of priests who officiated and propitiated the Gods, They wer^ the 
mediators between Geds and men, and sacrifices, rituals, ceremonies, 
baptisms, ke, were formulated bj* the priests with an eye to njaterial gain. 
Animal sacrifices and oblations were the order of the day. Sensualism in its 
most extravagant form had its votaries and the Buddha began His triumph- 
ant conquest in a land where the two extremes of religion met, — THe Dfe ■ 
und Teachings of Buddha hy the Angarika Bharmapala, 
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to it by a sincere belief in the Just and Merci- 
ful Ruler of the Universe, and for want of such a 
belief, the Buddhists naturally became corrupt^ in many 
ways. The Hindus, who had by this time learnt the 
necessary lesson intended for them, now fought effective- 
ly against them under the leadership of Kumarila 
Bhatta and other missionaries and revived the Daily 
(Nitya) as well as Periodical {Naimittiha) ceremonies 
enjoined by the Vedas and Shastras. These were,, 
indeed, good and harmless actions in themselves, in as 
much as they were disinterested (Nishkdma), but they 
could not continue to be so for a long time because they 
were not offered to God for the purpose of securing^ 

1 Of, Gross idolatry in practice ( Of, Hiotleu Tsacg), formal atheism in 
doctrine, a regular army of monks and nuns everywhere eating the 
substance of the industrious and charged with the worst evils of decayed 
monasticism, were only a few of its bad features . — Life of Shri Shankara* 
chary a by Aiyar, 

2 Of, Karma kardveii kasayasathin / mukhya vhavi Bhagavadbheti /' 
dagdba vhilvi hridaya granthi / prayojana hen karmacben // JSarayana 
Maharaja. 

N^radastu tadarpitakhilacharat^ — 16th Bhahti Sidra of Narada, 

Thus Elarma and its effects, which for the ignorant, unthinking and 
reckless human soul are ever interminable, can by exercise of wisdom and 
mental power and discipline be absolutely done away with. Karma belongs 
to Krishna and it is to Krishna that it and its fruits should be unreservedly 
dedicated for good . — Shri Krishna by Premdnanda Bhdrati, 

Jo ina karma niko kare / taje k4ma dsakti / sakala samarpye Ishvarabi / 
tabahi npaje bhakti // Sundarddsa, 

The Master says; “Every piece of work must be done religiously — done 
with the feeling that it is a sacred offering to be laid on the altar of the Lord* 
♦This do I, 0 Lord, in Thy name and for Thee.* 'IhinkiDg this, can I offer to 
Him anything but my very best t Can I let any piece of my work be dono 
carelessly or inattentively, when I know that it is being done expressly lor 
Him ? 'Think how you would do yoar work if you knew that th^ Lord Him** 
self were coming directly to see it ; and then realize that He dam see it, for 
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Knowledge {Jndna) or Love (Bhakti) as their ultimate aim. 
Gradually, therefore, there arose a number of sects such 
as Shaktas and Ganapatyas with many sub-divisions, 
which based their faith mostly on the Puranas and 
formulated it with an eye to material gain {Sakdma). 
The constant quarrels among them caused general 
dissatisfaction in the country which resulted ultimately 
in a keen desire for religious peace. Under these 
circumstances, O Jagatpate !, Merciful Lord of this 
Universe !, Thou didst entrust to Shankaracharya 
the holy task of supplying the want of the aim 
of Knowledge or Love, which caused the failure 
of the Karma Marga or Path of Action, and of recon- 
ciling the different sects and sub-sects. Love (Bhakti) 
was certainly out of question at a time when the 
atmosphere was still full of the germs of Atheistic 
Buddhism. Shankaracharya was, therefore, forced to 
lay unusual stress on Knowledge iJnd?ia), which was 
the only other resource at his command and to base 
his religion on the philosophical foundation of Panthe- 
istic Monism^. In the face of the strong opposition he 
had to encounter, he undoubtedly acquitted himself 

all is takiag place withia His cousciousness. So will you do year duty ‘as 
unto the Lord aud not as unto men.’ ” — Education as Service by J, Krishna- 
murtu 

1 Of, “ Wherever ”, says Von Hartmann, “ we may look amoug the 
original philosophical or religious systems of the first rank, everywhere do we 
meet with the tendency to Monism ; and it is only stars of the second or third 
magnitude which find satisfaction in an external dualism or still greater 
division.” The same writer thinks that in all philosophies^of the modern 
epoch we see “this tendency to Monism more or less perfectly realized in one 
fashion or another. ” As an inquiry in the history of philosophy, there can 
be little doubt that a general assent must be accorded to these statements of 
Kmaka3iju--Inbr0duebi0n to Philosophy by George Tmaibull Ladd, 
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most admirably!. Although himself ‘an ardent Vaish- 
nava’, ‘a great Bhagavata’, and an upholder of the 
doctrine that Salvation was impossible without the 
Grace of God attainable by Devotion^and the Teaching 
of the Master {Guru), as may be seen from his own 
writings^ yet his attempts to ‘rationalize the whole 
Universe’ in order to counteract the extravagancies of 
the times, necessarily led him to overlook the full 
importance of genuine Love {Bhakti), His is, therefore, 


1 Of. During bis all too short a period of life, his thoughts as a philosopher 
and Ihs work as ii religious reformer produced very marked and momentous 
results. While accepting the ^Ilmtinsaha^s views regarding the eternality and 
infallibility of the sacred scriptures of the JTiudus, Shankara had to contend 
against his exaggerated faith in the sacerdotal ceremonialism of the Vedas. 
There is very good evidence to show that be fought this fight with very remark- 
able success. On the strength of the eternality and infallibility of the Vedas, 
he bad further to establish that the agnostic ethics and b umanitariauism 
of Buddhism, though very high in their then moral value, wcim} really inferior 
to Vedaiitic ethics and Vedantic humanitarianism. How well he accomplish- 
ed this, the later history of Buddliism in India abundantly demonstrates. — 
Jlimfinuja and Vaishnavlsm by Professor Jianiy^chArya. 

2 Of. O Scions of Asuras ! neither Brahmanhood nor Godhead, nor worship 
suffices to obtain the grace of God ; nor goo<l conduct of life, nor wide know- 
ledge and experience. Neither charity, nor asceticism, nor sacrifices, nor puri- 
ficatory rites, nor penances and religious vows please Him. He is pleased 
with pure devotion. Every thing else is futile, mere mockery. — Bhoyavata, 
VIL 7. 51-52 (PrahliUa J. 

Therfore man should serve the Lord with devotion, believing in the 
superiority of his Guru ; nay, in the Guru’s very dirinity. — JBhayavata, 
XL 2. 37 CXavi). 

Vf. B. G. IV. 34. and IX. 34. 

3 Of. Him Who is realized as the Supreme Lord by those who, having 
learnt from proper preceptors the extremely subtle nature of the Immutable, 
are engaged in the contemplation of the ultimate Unity with the help of 
renunciation, constant meditation and firm devotion, — that Hari, the destroyer 
of the (iarkness of sammra, I praise, — S. Venkatarmmna's Translation of 
Haristutih by Shri Shaiihardohdrya. 

3 
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only the first stage of Love, viz., that of the Karma Yogins 
{Jijndsii) known as True Faith or Dasya Rasa or Nava- 
vidha Bhakti, which disappears after Self-realization. 
This defect in his system, for which he cannot be held 
responsible, caused his religion to be made, under his 
disciples, one ‘ more of the head than of the heart'. The 
large body of the Hindus in the country, therefore, were 
dissatisfied with the dry unsympathetic worship of an 
Impersonal God and strongly felt the need of an All- 
merciful Personal God and of a more emotional 
and less intellectual religion than that of Shankar- 
acharya. This powerful feeling led to the Bhagavata 
movements which followed. Of the reformers who came 
forward to satisfy the need, O Best of Beings, Purush- 
ottama !, Thy prophet Ramanujacharya was destined 
to play an important part. He combined the Bhagavata 
religion of loving devotion to Personal God with the 
Pantheistic Monism of Shankaracharya so as to work 
out his system of Qualified Monism, and was a staunch 
supporter of the Doctrine^ of Prapatti or absolute self- 
surrender to God which is also caWtd Sharandgati. His is 
the second stage of Love, viz., that of the Jnana Yogins 
{Arthdrthi) known as Absolute Self-surrender or Sakhya 
Rasa or Prema Bhakti which secures perfection of Know- 
ledge or Living-Freedom. The almost immediate advent 
to India, O Master of the Senses, Hrishikeshal, of another 
Messenger, Madhvacharya, was due to the fact that the 
people of Klanara and the adjoining districts having 
been, as a rule, too worldly to realize the Qualified 
Monism of Ramanujacharya continued to be the helpless 

1 This is called in Christianitj ‘ Kesignation to the will of God \ 

‘Howsover, He wills, so may it befall us ’. — Tasna XXIX. 4 .. Light 
cf the Avettd and the Gdthas. 

Sarra dharman parftyajya M^mekam sharanam vraja— XVIII. QQ 
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victims of ‘the Doctors of the dominant theology who had 
grown turbulent and were proclaiming from the house-tops 
that phenomena were unreal, that the Lord is no Person 
and that He has no attributes’, and naturally longed for 
a simple religion with a Personal God who would give 
them help in their present difficulties and hope for their 
future good. Madhvacharya, therefore, starts with the 
assumption ‘that the world is Real and that its wise and 
good Ruler is a Reality of all excellence and powers’ 
and suggests afterwards, if properly understood, almost 
the same^ means and end as those recommended by the 
previous commentators. This system of his is called 
‘Dualistic’ but it is a ‘misnomer-’. The Madhvas, who 
call it ‘Sad Vaishnavism’ so as to distinguish it from the 
‘Shri Vaishnavism’ of Ramanujacharya, are perhaps 
nearer the Truth. His ‘ direct cognition of the Lord’ 
carries us to the third stage of Love, viz,, that of the 
Bhakti Yogins {Jndni Bhaktas ) known as Pure Love or 
Vatsalya Rasa or Para Bhakti which is the privilege of 
the Souls enjoying Freedom in this life. The new 

1 Cf. (1) An inborn devotion to the Lord, a just study of the Vedas, 
control of the senses, the .eschewing of pleasures, indifference to hopes and 
fears, the perception of the futility and the perishable character of all things 
below, a thorough resignation to the feet of the Lord are the first qualifications 
of those that are eligible to work towards direct cognition. 

(2) To state briefly renunciation, devotion, direct cognition of the 
Lord by contemplation are the only means leading to Mukti.— 
Philosophy of Madhvacharya hy S^tbha Rau, 

2* Cy. A foreign critic justly observes that the system of philosophy taught 
by Shri Madhvacharya does not seem to commend itself to many, simply 
because they arc prejudiced by the name ‘Dualistic philosophy’ which he 
thinks, is a misnomer; and that, if properly represented it will find more 
readers in the world than any other. — The Philosophy of Madhvachdiya by 
Suhba Rau, 
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Vaishnavite doctrines^ vigorously preached in South 
India by Ramanuja and Madhvacharya were carried to 
the North by the monks and teachers of their respective 
Orders. “The chief of them was a Ramanujite monk of 
the 14th Century whose name and memory is still 
invoked with great reverence and gratitude by many a 
North Indian sect. It was from him, Ramananda- by 
name, that the founders of the two great sects of modern 
Hinduism, Kabir (a Muhammedan weaver) and Nanak 
(the founder of Sikkism), derived their doctrines and their 
spiritual inspiration. Another, by name Madhavendra 
Puri, a monk of the Madhvacharya Order carried the 
new religion and learning to Bengal and one of his 
disciples imparted the new religion to Chaitanya 
who was soon to become the founder of a 
great school of Vaishnavism in Bengal and Orissa. The 
new religion spread to Rajasthana and Gujarat where a 
great Vaishnavite Church was founded by a South 
Indian monk which still holds its sway over millions of 
their people/' He was Shri Vallabhacharya, Thy 
noble representative, O dear Shri Krishna ! His 
philosophy^, 'centred round the conception of a Personal 
and Beneficent God (Who is Sat, Chit and Ananda), laid 
great emphasis on Pushti (Grace) and Bhakti (Love)'. 
“'VJ'allabha's Vedantic theory^", says Sir Bhandarkar, “is 
the same as that of an earlier author of the name of 
Vishnuswamin. (He believes that) the Individual Soul 
is not a form of the Supreme Soul altered by a third thing 

1 Vide Life and Teachings of Kabir by G. A. Katesan & Co. 

2 Tulsid^sa the author of the Hindi Ramayana was seventh in descent 
from K^mananda. 

3 The quotations are taken from the Life of Vallabhacharya by G. A. 

l^ateson & Co. 

4 Described in a foot-note in the Chapter on Cosmology. 
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being involved in it, such as the Mdyd (Illusive Power), 
but is itself the same substajice as the Supreme Soul 
with one attribute { Aiian da ^^oy) rendered impercepti- 
ble. The relation between the two is thus that of 
identity {Advaita), both being in the pristine unchanged 
form, k identity of untransformed Souls (Shuddhd- 
dvaita)'' His system is, therefore, called Pure Monism. 
The stages in the development of Love given by him 
are: — “ (i) Love or liking {Prema), (2) Attachment or 
addictedness {Asakti), (3) A haunting passion which 
is the mature condition of the first two {Vyasand). The 
haunting passion leads to the attainment of the end, 
that is, the highest bliss. Those in whom Bhakti has 
attained to this pitch reject with scorn the four kinds of 
Mukti and choose the eternal service of Hari, as noticed 
in the section on the Pancharatra system. By the 
haunting passion about Hari He is seen everywhere, 
and therefore everything becomes an object of love, 
and the devotee identifies himself with everything. 
Then the inner and the outer world is, for the devotee, 
full of Purushottama, or the Highest Soul. The final 
fruit of this devotion is admission to the eternal sports 
of Krishna/ Narsi Mehta, the Brahman saint of Gujarat, 
Mirabai ^, the Rajput Queen, and the Mystic Sura Dasa, 

1 Of , In Brindavan at this time lived Rup Gossain, disciple of Shri Chaitauya 
of Bengal, a well-known ascetic and devotee. He was profoundly learned, 
but he cherished two great prejudices. ‘‘Do you want salvation he would 
ask, “then see neither women nor gold !” Mira soon heard of him and sent 
him a^message. “Mira knows that in Brindavan there is but one man — Shri 
Krishna ’many others live here, it is true, but as they all dw’ell in His love, 
they are all but the maids of Gokula”. The holy man was pleased with the 
message and sent foi- Mirabai. ** My daughter”, said Rup Gossain, “ is there 
aught I may do for thee “ Oh fether’\ answered Mira, “permit that I 
•dwell with thee in this temple and from thy lips learn the wisdom of God.’* 
And so it was . — Life of Vallahkdcharya hy Q, A* Natesan Oo^ 
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the blind bard of Agra, are said to have paved the way 
for his success. His is the fourth or last stage of Love, 
viz., that of the Pushti Yogins { Muktas or liberated) 
known as Eternal Bliss or Madhurya Rasa or Ganga- 
Sagara-Sangama Bhakti, i. e,, the Love of the ocean 
of the Personal God which they, as rivers, enjoy in the 
Anadi Vaikuntha or the Supreme Abode of Vishnu. The 
mission of the earliest Marathi commentator Jnanesh vara 
Maharaja was to crush the tendencies of the times he 
lived in towards Hatha Yoga and the acquisition of 
supernatural powers^ and to introduce once more, amongst 


1 Of. Said the Lord “Murari. T implore you, give up the study of fruitless 
occult philosophies.” Murari, a little disconcerted, said “Are they not good ? Do 
they not teach religious truth ?” “ Good or bad, that is not the question”, 
replied the Lord. “But those researches into the realms of occultism will not 
lead any one to find Me.” 

Here the Lord refers to the Tantra and other occult sciences which liad 
then taken possession of the minds of the learned men of India. What the 
Lord meant was that researches into the secrets of occultism may have their 
uses, but they do not train one in Bhakti and therefore do not lead one to God. 
Those engaged in these researches, may possibly sometimes discover truths not 
known before, that is all ; but to attain to the Personal God or Krishna there 
is but one way, through faith, reverence and love, and that way is not paved 
but retarded by the cultivation of the occult sciences.— Zo/vi Gauranga. 

The great strength of Christ is not in His mii'acies or His healing ; any 
fool could do that ; fools can heal others; devils can heal others ; I have seen 
horrible demoniacal men do wonderful miracles. They will manufacture 
fruits out of the earth. I have seen fools and diabolical men know the past, 
present and future. I have seen fools heal at a glance, by the will, the most 
horrible diseases. They are powers, truly ; but often demoniacal powers. 
The other is the spiritual power of Christ, which will live, and alwajs has 
lived, an almighty gigantic love, and the words of truth which He preached. — • 
Swdmi VwehdnoTida. 

Bhuta bhavishya vartamana / thaukeh ahe parichhinna/ yasihi mhanijeta 
jn^na / pari ten jnana navhe // JDdgahodha, 

Bhuta bhavishya kalon yd veil vartamana / heil toil bhdgyahina tydnchi 
jodi // .^hin Vishnudasiu Deva dhyava chit ten / honara ten hotefL 



39 


the people of Maharashtra, the path of Knowledge which 

p^iirabdheu // Jagarudhi safchifi ghatalen dukana / jato Narayaua antarorii // 
Tulia mhaiie hil ho prapancha gadha / thorali te pida riddhi siddhi // 

Dusariyacbeii mana / bhuta bhaiiahya vartamana / hen kalanen navho 
aparoksha jnaiia / na khoiaml:>e mukti ya vineu // YathaithadijpiM. 

Sadhoniyiiil yoga siidhana / dridha keleil debabandhana / dehinchya 
siddhi bhogifcah jana / adhahpatana chakena // Ekamthi Bhngavata. 

Sohi kachchabe kachchabe / nahih Sadguruka bachcba // (JDhruva^ 
Duniyah tyaja kara khaka lagayi jakara baitha banamoh / khechari mudra 
bajiasanamoh dhyaua dharata hai manamoh // 1 // Tiratha karake ummara 
khoi joga juguta mofi sari / dhaiia kamina kunjara Idge joga kamaya 
bhCiri II 2 // Gupta hokara paragata hove Gokula Mathura Kashi / 
siddhuji have prana nikale satya lokake basi // 3 // Shastrameii to kucha 
nahih rahya purana ga-yana maya / bhedabidita marage chalata tanaka lagaka 
jiyil II 4 II Kundalaiiiku khuba chadhave brahmarandraku jave / chalata 
hai panike upara bolata soil hove // 5 1 1 Hukuma Nivrittika Jnaneshvaraku 
tina upara inena / Sadguriiki kripa bhai jada apiapa pichhand II ^ II 
Jmneshvara Maharaja, 

These powers are (1) Auima, the power of becoming as small as an atom; 
(2) Mahima, the power of becoming increased in size; (3) Laghima, the power 
of becoming as light as desired; (4) Prapti, to possess the power of the Gods 
who are the presiding deities of the senses; (5) Prakamya, the power of enjoy- 
ing and sensing all objects seen or unseen; (6) Ishita, or power over the forces 
of the Divine Will and over the lower forces of other beings; (7) Vasita, non- 
attachment to objects and (8) Kamavasayita, the power of attaining all 
desires. Besides these the high Yogi may attain to ten other powers of the 
Cardinal Attributes, (1) Cessation of hunger and thirst; (2) Hearing from a 
distance; (3) Seeing from a distance; (4) Moving the body with the speed 
of the mind; (5) Assuming any form at will; (6) Entering into any other 
body; (7) Dying at will; (8) Playing wdth celestial damsels; (9) Attaining 
wished-for objects; (10) Power of irresistible command. Five other minor 
powers are (1) Knowledge of the present, the past and the future; (2) Control 
over the opposites, such as heat and cold, joy and sorrow, etc.; (3) Knowledge 
of another’s mind; (4) Suspending the action of fire, sun, water, poison, etc; 
(5) Invincibility. Visit not miracle workers. They are wanderers from the 
path of truth. Their minds have become entangled in the meshes of psychic 
powers which lie in the way of the pilgrim towards Brahman, as temptations. 
Beware of these powers and desire them not . — Shri Ramakrishna 
Paramahansa, 
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was neglected for a long period. As he was then nearly 
in the same position^ as ShankarScharya was during 
the decline of Buddhism and the preponderance of the 
religion of the Mimansakas, for history repeats itself 
(sa kdleneha mahatd yogo nashtah Parantapa — B, G. IV, 2), 
he was necessitated to follow his footsteps and become 
a supporter of the Impersonal God {Nirguna Brahma) 
in his most attractive commentary on Gita called 
Bh^varthadipika, popularly known as Jananeshvari, al- 
though he too like his model recommends disinterested 
dLCtion (Nishkdma Karma) and devotion to the Personal 
God (Bhakti) as a means necessary for Self-realization, 
without which there can be no Freedom^. But the success 
of his mission awakened the jealousy of many, some 

1 Of, Like the European reformers, the Indian saints raised their voice 
against the excesses to which image-worship and ceremonial religion had gone. 
They preached on the other hand of a pure and loving God who ought to be 
worshipped in Love and in Faith alone; Bhava (Faith) and Bhakti (Devotional 
Love ), they said, are far superior to all other forms of worship such as the 
performance of rites and ceremonies of external worship, pilgrimages and 
ablutions, self-mortification and fasts, learning and contemplation; these have 
relation only to the body or the mind while the spirit is what God desires to 
see engaged in His Service. The European reformers made the Bible accessi- 
ble to all, high and low alike, and the monopoly of learning till then enjoyed 
by the priests was shaken to its foundations. In the same spirit, the Maratha 
reformers, beginning with Dnyanadev, boldly translated and made accessible 
to all the great Scriptures and Sacred epics— the Gitfi, the Ramayana and the 
Mahabharata and the Bhagavata Purana. The Brahmans, the suppoi-ters and 
custodians of the classical learning, long resisted the innovation. Eknath and 
Tuk^ram especially had to bear a good deal of opposition and even persecution. 
The conflict ended at last in the success of the popular side, the living 
languages . — A Sketch of the Life cmd Teachinge of Jtdmddm bg Q, A, 
Ncdmm ^ Co, 

2 Of, JnanMevakaivalyam — Shruti, 

Then said Jesus to those Jews that believed in him, if ye coniinue in my 
word, then (alone) are ye my disciples indeed : and ye shall knom the tr%t;thy 
and the truth shall make free — St, John Till, 
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of whom had their own axe to grind. One of them was 
Changa Deva, a great Yogin claiming to have lived for 
fourteen centuries. Anxious to test Jnaneshvara, he 
once started for Alandi. Riding on a fierce tiger, tamed 
only by the superior powers of Yoga with a serpent for 
his whip, he marched followed by a regiment of dis- 
ciples. He had intended to vanquish Jnaneshvara but he 
was himself half-vanquished when he saw Jnaneshvara 
coming forward to receive him by moving a wall. The 
conversation that followed convinced Changa Deva 
that he had caught a Tartar. Ultimately he disbanded 
his disciples and himself became one at the feet of 
Jnaneshvara. Then came^, one by one, a train of 
Vaishnava Saints like Namadeva, Ekanatha, Rama- 
dasa and Tukarama who paved the way for that 
splendid commentary 'The Yatharthadipika ' of 
Vamana Pandita, Thy Great Apostle, O Sachchid- 
ananda ! It was he who gave Love {Bhakti) its just and 
proper position in religion and for which feat of religious 
chivalry he is called by the poet Moropanta an'Incarnation 
ofVyasa^ and an ‘ heir-apparent^ ( of Queen 
Gita. He maintains that a thorough Knowledge of the Self 
is an essential condition for the acquisition of Supreme- 
Love {Para Bhakti) which alone enables one to secure 
Eternal Bliss a nd Everlasting Companionship^ of God. 

1 Cf. Ihe names of Tukaram, of Ramdas, of Vjiman Pandit and Eknath 
were names to conjure with, and after a lapse of two hundred years they stiU 
retain their ascendancy over the minds of the people of Maharashtra.—^ 
Sketch of the Life and Teachings of Rfimdus hy G. A, J^atesan S' Co, 

2. Of, Jya Bhakta Majavina anya ualage, nirvaira shrinta svayen/jo 
sarvatra pahafco sama mala, sarvatmata nischayeh // Tyamagefichi are I sada 
phiratasefi, tyachya padachyji dhnli / Mi angeh vahaton, pavitra karitoS. 
lokansa bhumandaliil // Brahmastvti. 

3 Of, ‘Madbhavamagatah^-j9.6>',/F. r(?and ‘Mama sadharmyamagatah*— ► 
JB, G, XIV, 2. 
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5. Pray, help us, O Killer of Doubts and Fountain 
of Mercy !, to remember and follow the undermentioned 
lessons Thou didst teach in these various incarnations, 
for, as T. Subba Row says in his Lectures on the Study of 
Bhagavad-Gitd, ''the philosophy contained in our old 
books is valuable, but it has been turned into, super- 
stition. We have lost almost all our knowledge. What 
we call religion is but the shell of a religion that once 
existed as a living faith. The sublime philosophy of 
Shankaracharya has assumed quite a hideous form at 

the present day Visishtadvaita has degenerated, and 

is now little more than temple worship, and has not 
produced any good impression on men's minds. 
Madhva philosophy has degenerated in the same 
manner, and has perhaps become more fanatical." So 
also about Shri Vallabhacharya's philosophy we are told 
in his life by Natesan, that ^'the cult of a Personal God 
was the greatest gift that Vaishnavism gave to Mediaeval 
India ; but the Vallabhites by elaborating a vast and 
idolatrous scheme of temple and image worship, sadly 
fell away from the teachings of the original reformers. 
The necessity of a pure and virtuous life, of high ethics, 
and of a real culture of the heart was lost sight of and 
in their place came a showy and meaningless worship 
of images and men. The other doctrine, that of implicit 
reverence to the Guru represented in Rajasthan in latter 
days by a number of ignorant and uncultured men led 
to most serious results. It was thought that in order 
to attain salvation one should literally sacrifice body, 
wealth and all to the Guru." 

L (I) The avoidance of luxuries whether in worldly 
or spiritual matters and cruelty in the shape of (a} 
mortification of body by observing long fasts and by 
undergoing ascetic penances and {b) animal sacrifices 
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and ( 2 ) the practising of the virtues of good conduct and 
benevolence. 

II. The keeping of the company of saints^ and the 
disinterested (Nishkdma) performance of the necessary 
{Nitya naimittika) but not optional (Sakdma) duties 
enjoined (l) by the Scriptures as well as ( 2 ) by the Moral 
and Social Codes of the times- and places we live in. 

III. Offering^ of the fruit of disinterested actions 


1 This implies also the avoidance of bad company. 

Of, Asafc sangefi iiaraka lioti / mhanauni na karavi te safigati / satsahgen 
hoye mukti prapti / mhanauni satsaugati sarva<la kariii // JRangawithi 
TogavasisMha. 

Satsaugati h shinl ven bala jananyanchalin jasen shiraten ( mana biiipriven. 
kujaniii vriddhapanin kanpatcii jasen sliira ten // Moroxyanta. 

2 Of. Anye kritayiige dharmastretayam dvapare’pare / anye kaliyugc 
nrinam yugarhasanurupatah // Manu. 

Nahi sarvahitah kasehidacharah sainpravartate — Mahahharata. 

3 This is the real meaning of the word sacrifice. 

Of. Yajnarthat karmanonyatra lokoyam karma baudhanali / 

Tadartham karma Kaunteya muktasaugah s^uuachara // J3. G. IIL 9, 

For the. sake of righteousness he also &%crifices the authority (reward) 
of (good) actions and even the (reward of) obedience to the behests of religion, 
— Yasna XXX III. 14. Light of the Avestd and the Gdthds. 

The argument of t he Gita resolves itself into three great steps by which 
action rises out of the human into the divine plane leaving the bondage of the 
lower for the liberty of a higher law. First, by the renunciation of desire 
and a perfect equality, works have to be done as a sacrifice by man as the 
doer, a sacrifice to a deity who is the supreme and only Self, though by him 
not yet realised in his own being. This is the initial step. Secondly, not only 
the desire of the fruit, but the claim to be the doer of works has to be re- 
nounced in the realisfrtion of the Self as the equal, the inactive, the immutable 
jftrinciple and of all works as simply the operation of universal Force, of the 
Nature Soul, Pralaiti, the unequal, active, mutable power. Lastly, the 
Supreme Self has to be seen as the Supreme Purusha governing this Prakriti, 
of whom the Soul in Nature is a partial manifestation, by whom all works 
are directed, in a perfect transcendence, through Nature. To Him love and 
adoration and the sacrifice of works have to be offered; the whole being has to> 
he surrendered to Him and the whole consciousness raised up to dwell in this 
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to Thee, O Personal God (Sagtina Brahma ) !, with a full 
belief in Thy attributes especially the second attribute 
of Justice and Mercy, to receive in return purification 
of heart which is a step necessary^, 1st, for a clear 
Knowledge of the Self or the Absolute, which should be 
our first aim in life, and, 2nd, for the realization of the 
non-Self, from which the Self is separated, as the Self. 
(The former is called Vyatireka^ and the latter Anvaya, 

divine consciousness so that the human soul may share in His divine trans- 
cendence of Nature and of His works and act in a perfect spiritual liberty. 

The fii'st step is Karma Yoga, the selfless sacrifice of works, and here the 
Gita’s insistence is on action. The second is Jnanayoga, th(3 self-realisation 
and knowledge of true nature of the self and the world, and here the in- 
sist^ice is on knowledge; but the sacrifice of works continues and the path of 
works, becomes one with, but does not disappear into, the path o£ knowledge. 
The last step is adoration and seeking of the supreme Self as the Divine Being, 
and here the insistence is on devotion; but the knowledge is nol subordinated, 
only raised, vitalised and fulfilled, and still the sacrifice of works continues; 
the double path becomes the triune way of knowledge, works and devotion. 
And the fruit of the sacrifice, the one fi’uit still placed before tbe seeker, ia 
attained, union -with the Divine Being and oneness with the supreme divine 
nature . — Essays on tJte Oita by Bobu Aurohindo Ghose, 

1 Cf. Blessed are the pure in heart, for they alone shall see God . — The 
Holy Bible. 

2 Of. Know by the process of Anvaya and Vyatireka that the Atnui which 
pervades the whole body is beyond the three suites of consciousness — w.'ikiiig, 
dreaming and dreamless sleep . — The TJttara Oita II. 9. 

‘Tattavmasi’ and ‘Sarvam khalvidam Brahma’— 

Shri Shankaracharya asks us in the following shloka in his Aparokshanu- 
bhutih (Direct Realization) first to see the cause as distinct from the effect 
and then, at all times, to realize the cause as inherent in the effect itself. 

Karanam vyatirekena pumanadau vilokayefc / anvayena puiiss- 
taddhi karye nityam prapashyati // 

Hefi jada aisen jdnuni nirala houni pdbatan / vyatireken chidacbld 
granthi tute tatvatAn // Sakala sachchidanandu ha ho anvayacha bodhu / 
to janava ShivarAmacha paripurm^nandu // Shivaraim Swdmi. 

The two following extracts from the Upanishads describe, respectively, the 
Vyatireka and Anvaya Bodhas (Knowledges). The organa of sense (five). 
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both being secured through the Grace of the Preceptor- 
Vide B. G. IV. 34'35). 

IV. The combination of loving devotion to Thee 
(Personal God) with the worship of Thy Impersonal 
nature or essence {Nirguna Svarupd), even after Self- 
reali 2 fation for the purpose of obtaining Living-Freedom. 

V. Shunning! of the practices of Hatha Yoga for the 
acquisition of supernatural powers as obstacles in the 
paths of Knowledge and Love. 


the organs of action (five), pranas (five), manas and buddhi— all these seven- 
teen are said to constitute the sukshma or linga (r?r., subtle) body. Manas, 
buddhi, ahankara, akush, vayu, fire, water, and earth — these are the eight 
prakritis (or matter): ear, skin, eye, tongue, nose the fifth; the organs of 
excretion, the organs of secretion, hands, legs, speech the tenth; sSund, form, 
touch, taste and odour are the fifteen modifications (of the above eight 
prakritis). Therefore the Tattvas are twenty three. The twenty fourth is 
Avyakta (the undifferentiated matter) or Pradhana, Purusha is other than 
or superior to this. — -ShaHral'a VpanUhad. 

Know everything as sachebinmaya ( fall of gat and consciousnees). It 
pervades everything. Sachchidanahda is non-dual, decayless, alone and 
other than all. It is ^P. It alone is Altas and ‘Thouk It is I. There is 
( in it ) no manas, no buddhi, no abaiikara, no chitta, or the collection of 
these, neither ‘thou’ nor I, nor anything else nor everything. Brahman alone 
is- Sentence, words, Vedas, letters, beginning, middle, or end, truth, law, 
pain, pleasure, existence, maya, prakriti, body, face, nose, tongue, palate, 
teeth, lip, forehead, expiration and inspiration, sweat, bone, blood, urine, 
distance, proximity, limb, belly, crown, the movement of hands and feet — 
Shastras, command, the knower, the known, and the knowledge, the waking, 
dreaming and dreamless sleeping and the fourth state — all these do not 
belong to me. Everything is Sacbchinmaya interwoven. — Tejol)ind,u 
VpaniBhad. 

1 Of. It is not given to me to say of a person, * Let him be healed.’ Of my 
Divine Mother I never ask such power. My constant prayer is, ‘0 Mother, do 
Thou grant that I may have Bhakti pure, sincere love for Thee unmixed 
with worldly desires of any land, like the weal of the body, pleasure, money, 
fame, &c.’ Never have I asked of Her the power of doing such miracles as the 
healing of diseases. — Gospel of Shri Bamahriskna, 
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VI. (l) Rendering of useful service^ to the world as 
Freemen, (2) enjoyment and development of Supreme 
Love (Para Bhakti) and (3) securing of Thy Supreme 
Abode^, O All-pervading Lord, Vishnu I which, by 
whatever name be it called, must be the ultimate aim of 
every true religion and philosophy. 

That the Bhagavad-Gita gives the substance of all 
the Upanishads^ is evident from its complete title 
* Shrimat Bhagavad-Gita Upanishad', as also from the 
well-known stanza^ in the ‘ Gita Dhyana ’ (Gita 

1 Of. Atmaupamyena sarvatra samain pashyati yo’rjuna / sukhani vil 
yadiva duhkham sa yogi paramo matah // B. G. YL 32. 

Ahamatma Gudakesha sarvabhutashaya stbitah — B. G, X. 20. 

Kuryadvidvanstatha saktaschikirshurlokasangraham— G, III. 25. 

We are told continually by many authoritative voices that the Gita 
opposing in this the ordinary ascetic and quietistic tendency of Indian 
thought and spirituality proclaims with no uncertain sound the gospel of 
human action, the idea! of disinterested performance of social duties, nay, 
even,* it would seem, the quite modern ideal of social service. To all this 
I can only reply that very patently and even on the very surface of it the 
Git4 does nothing of the kind, and that this is a modera misreading, a 
reading of the modern mind into an ancient book, of the present day 
European or Europeanized intellect into a thoroughly antique and thoroughly 
oriental and Indian teaching. 

That which the Gita teaches is not a human but a divine action 

the action of the best, the God -possessed, the Mastermen done impersonally 
for the sake of the world and as a sacrifice to Him who stands behind man 
^nd Nature. — Bssai/s on the Gita by Babu Aurobindo Ghoie. 

2 Of. Vishnoryat paramam padam — FurashasuMa. 

3 Of JFor, Upaanuhad, derived as a substantive from the root to sit, 
can only denote a sitting ; and as the preposition wjja (near by) indicates la 
•contrast to parishadt sam sad (assembly), a confidential secret sitting, we 
must assume even if actual proof is wanting, that this name for secret sitting 
was used also in course of time to denote the purpose of this sitting secret 
instruction. — Bettssen, 

4 Sarvopanishado gavo dogdha Gopala nandanah / Fartho vatsah 
sudhirbhokta dugdham Git4mritam mahat // 
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Meditation) which says “ that the Upanishads are the 
€ows, Krishna the milkman, Arjuna the calf, and the 
milk is the nectar-like Gita"'. It is no wonder then 
that critics^ should find apparent contradictions and 
inconsistencies in it as they do in the Upanishads them- 
selves- How are they to be reconciled? The Shrutis, 
Smritis, Puranas and Saints of the Hindus as well as the 
Scriptures and Prophets of all other nations have spoken 
different^ things on different occasions but their hidden 
significance must remain unravelled until Thou, O World 
Teacher (Jagadguru) Lord of Lotus Eyes (Kamala 

1 Of* The Bhagavad-Gita is a work which in spite of its great antiquity 
and sanctity, and apparent simplicity, has baffled many commentators 
and critics. To some it appears full of contradictions ; to others it is a patch- 
work of three or four layers set one over another. To others again, the 
central theme is clear while the work is full of digressions and repetitions. In 
this state of things it cannot but be important to know that as early as the 
10th century, Yamuna, following antecedent oral teaching, analysed the work 
as a consistent exposition of the doctrine of Bhakti supplemented by a 
description of the Karma and Jnana Yogas as subordinate to the main doctrine. 

We have ample internal evidence on the Gjta Bhashya of Rfimanuja that 

he strictly conformed in his interpretations to the outline depicted in Yamuna’s 
epitome (Gitartha Sahgraha). The general scheme of the Gita according to 
Yamuniicharya may be described in a few words. We are told that the first 
six chapters of the 18 into which the work is divided, treat of Karma and 
Jnana Yogas, and close with a description of Yoga state ; the second batch of 
six chapters treat of Bhakti Yoga, while the last six deal with subsidiary 
topics which help towards the understanding of the rest, and conclude in 
verses 65 and 66 of Chapter XVIII with the enunciation of what is held to 
be the essence of all the secret teachings that have gone before. Yamuna, 
and following him, Ramanuja, work out the continuity of the thought in the 
whole work in a much more natural manner than is possible to infer froln 
Shankara’s explanations of the same poam, — Life of Yamumclfirya hy 
Mdjagojpdl Ohdriar, 

2 Of. (1) Shrutireva bhinnah smritireva bhinnah, nana rishin^m 
matayo’pi bhinnah / dharmasya tattvam nihitam guhayam, mab^jano 
ena gatah. sa panthah // 
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patrdksha)\, in one form or another art pleased to bestow^ 
Thy Divine Vision on Thy disciple. Pray, mayst 
Thou, O Supreme Bliss, Master of Illusion, Madhava !, 
O Thou without^ feet moving slowly, without hands 
grasping all worlds, without eyes all-surveying and 
without ears all-hearing ! therefore, deign to shower Thy 
Graced, which grants^ the gift of speech to the dumb and 
the power of crossing mountains to the lame, on all the 
seekers of Knowledge or Love who read'"' the following 


(2) Kung-se-Hwa said, — ‘‘Yew asked whether he should carry 
immediately into practice what he heard, and yon said, — ‘There are your 
father and elder brothers to be consulted.’ Ivew asked whether he 
should immediately carry into practice what he heard, and you said, — 
‘Cany it immediately into practice I axu perple.xed, and Tcnture to aslc 
you for an explanation. ” 

The Master said, — “Kew is retiring and slow; therefore I urged him 
forward. Yew has more than liis own share of energy ; therefore I kept 
him back. ” — Sayings of Oonfuc'ms --The Master and his Disciples. 

1 Krishna Himself teaches men how to love Him, otherwise men have 
no power to love him,—Thdkur Marandth. 

Then opened he their understanding that They might understand tlie 
Scriptures.— .Sk Luke. XXIV. 45. 

2 Of. Apani pado javaiio gi’ihita pashyatyachakshuh sashrunobyakarnah. 

3 Cf. By Grace have ye been saved, through faith, and that nob of your- 
selves, it is the glfi of God. —The Holy BiUe. 

By mere controversy you will never succeed in convincing any one of 
his errors. When the Grace of God descends upon him, each will understand 
his own errors . — Shri Ildmakrishna Paramahansa. 

4 Of. Mukam karoti v^halam pahgum langhayate girim / yatkripa 

tamaham vande Paramdnahda Madhavam // » 

5 Of . Not only does the Bhagavad-Gitd fulfil every condition needed for 
becoming a National Scripture of India, a link between her many scattered 
sects, a priceless asset of the National Life to be : It is pre-eminently a 
Scripture of the future World Eeligion, a gift of India’s glorious past to the 
moulding of the still more glorious future of mankind.— -T/te Gospd of Life, 
Vdl. I, ly F, T, Brooks. 
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pages, so that they may acquire the light necessary 
to see exactly what they have got to do to reach the 
Supreme Goal of Human Life I 


4 




THE BHAGAVAD-GITA 


0 Shri Krishna ! O Thou Almighty Father of 
Brahmi ! Thou teachest’ us in the Gita exactly what 
Thou didst declare in the Vedas at the beginning of 
the Universe, viz., that by surrendering ourselves 
absolutely to Thee we must realize : (i) Thee to be the 
Self, (2) Thee to be the Universe and (3) Thee to be 
the Supreme Goal of Human Life. 

The Bhagavad-Gita, like the Upanishads, has been 
divided into three main parts. The first part ( Chapters 
I'VI) treats of Theology or the Science of God, the 
second part ( Chapters VII-XII) of Cosmology or the 
Science of the World or Universe, and the third part 
(Chapters XIII-XVIII) of Eschatology or the Science of 
the last or final state of things. 


1 Qf. Nirgunajnana saguna bhakti / uni paramapurusklrtha saguna 
mukti / aisi Gita Bhagavadukti / sura aakalau vedilficheu // Tathirthadijnkd. 




PHRT I 


THEOLOGY 


(Chapters — I to Yl) 




PART I 


THEOLOGY OR THE SCIENCE OF GOD 
CHAPTERS' I'VI 


Theology is defined by Webster "to be the science 
which treats of the existence, character and attributes 
of God, His laws and government, the doctrines we are 
to believe and the duties we are to practise.” 

(l)i The existence, character and attributes of God. 

“ God or Brahman ”, says Deussen, “is the Atman, 

‘ the Self', is that in men and in all the objects of the 
universe which remains over when we abstract from 
them everything in them that is not-Self, alien or 
different.” It is not, therefore, a very difficult task for 
any human being who believes in his own existence to 
believe in the existence of God. If any difficulty, 
however, remains even after this knowledge, it ought to 
vanish altogether when it is further known that there is 
here no plurality at all {Nehandndsli kinchana—Brih. 

1 Of. Jo Paramatma maha Visihuu / adi purusha Bhagav^na / jo saclachi- 
d^nanda tanu / purviil nirupild // Jo sarvatma sarvas^^kshi / sarveshvara 
samkukshi / jo kanhiiiciia nupekshi / nijabhaktantefi // Jo Deva ati laghavi / 
tefl Brahmagola dakbavi / gelen mhanoni lapaYi / jethichefi tetheii // 
Jayasi k^n^fivina aikaneii / dolyanviiia dekbanen / jivheYina chakbaneu / 
sai’va ras^teii // Payafivina sarva chalanen / hatanvina denen gheneS. / 
taya jivdtefi uddharanen / ichchham^trefi // Jo javalichi pari ati duri / 
durastha pari jivabbitarin / jsy^hi sattil uijavydpdrifi / varte indriyagrtoa // 
Pratigramiu avabh^saka / jaisd taraaicba eka / to sarva jivau prak^shaka / 
Paramatm^chi pain // Vivekasijtdhu, 
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4‘4^l9)y because there is now no question of anything 
existing outside the Atman. This idea is expressed in 
Chap. IL l6 of the Bhagavad-Gita thus: — The unreal has 
no existence, the real never ceases to exist {Ndsato vidyate 
hhdvo ndhhdvo vidyate satah). In the Chhandogyopanishad 
it is said ‘‘ the Eternal Existence is one only without a 
second and It willed, I shall multiply for the sake of the 
Universe.^’ The identity of Brahman and the Atman, 
of God and the Soul, which is the essential thought of 
the Upanishads, is briefly expressed by ‘ the great 
sayings " Tat tvam asi ‘That art thou' (Chhand. 6,8.7) and 
Aham Brahmdsmi ‘I am Brahma' {Brih. 1,4.10), The funda- 
mental dogma of the Vedanta system is also described 
in the compound word Brahma-atma^aikyam ‘ Unity of 
the Brahma and Atman’. The Bhagavad-Gita teaches 
the same lesson in IV. 35, where Arjuna is told that 
when he acquires Knowledge of the Self he will see all 
beings without exception in the Self, and then in Him, 
f. e.f God Shri Krishna (Ena bhutdnyasheshena drakshy- 
asydtmanyatho Mayi), The importance of this doctrine 
may be understood from the following passage from 
Deussen's ‘ Philosophy of the Upanishads 

“Whatever new and unwonted paths the philosophy 
of the future may strike out, this principle (identity of 
God and the Self) will remain permanently unshaken 
and from it no deviation can possibly take place. ” 

As regards the nature or character (Svarnpa) of 
God or the Self it is said to be threefold, viz,, Sat 
(Existence) in B. G, Chap, II, 16] Chid (Consciousness^) in 

1 Of, On the stages of Torpor, Instinct, Intellect and Intuition, let us study 
the Upanishads. They treat all these as different stages of consciousness. There 
are four such according to Mandukya Upanishad. The first stage is named 
Bahih-Prajn^, or consciousness worldng externally : the second, Antah-Prajna, 
or consciousness working internally: the third Ubhayatah-Prajna, or conscious- 
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B, G. Chap, IV. 38 and Ananda (Bliss) in B. G. Chap, 
VI. 21. Now, that which exists {Sat) is alone reality 
iSatya^) and that which, though perceptible by the 
senses, does not really exist (Asat) is not reality 
(Asatya). The Self, therefore, who is the metaphysical 
unity .{Sat) manifested in all empirical plurality {Asat) 
is the sole reality {Satya). So also, as, that which is 
infinite {Ananta) is alone called Bliss {Ananda) by the 
Shruti {Yo vai hhumd tat sukham) and that which is 
finite is called not-Bliss {Ndlpe sxikhamasti)^ the Self 
who is the true { Ananda) is the only thing to be 

called Infinite {Ananta). In Brih. 2. 4. 14 it is said that 
if a man ‘'sees no other, hears no other, knows no other, 
that is the infinite {Bhunian) ; if he sees, hears, knows 
another, that is the finite {Alpa). The infinite is the 
immortal, the finite is mortal/’ It is evident, therefore, that 


ness working oxternally and internally at the same time : in the fourth, 
there is neither externality nor internality nor extcrnality-internality — all 
is one only ; which state is called Turiya. Then again each of these four 
states has its four sub-divisions according to the above laws. Without going 
iTito the subtle ramifications, let us go into the broad divisions. According 
to Professor Bergson, life descends into matter for the accumulation of 
energy. When it becomes encased in matter, “ consciousness lies dormant 
when life is condemned to automatism.” It is as if a man were transported 
to a place where he is left alone, as if it were in a jail, without any help. The 
consciousness is left helpless and stunned. Then through the repeated slrocks 
to the external matter in which it was, it was roused from its sleep to the 
stage of the vegetable .* and when the outer body of the vegetable became 
more and more adapted to the outer surroundings and there was “the elastic 
canalisation of this energy,” there came the inner consciousness called the 
instinct to manifest itself. Then in man, the consciousness was turneil 
outwards, externally.— Bergson and the Hindu Vedmda. 

1 Cf. Satyam namaVyayam nityam avikari tathaiva cha — Makabharata^ 
Sharutijyarva^ 162.10. 

Whatever anything is really , it is unalterably. — Green's Prolego^nentk 
to Mhics. 
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what is Sat or Satya is itself Ananda or Atlanta {Satyam 
jndnam anantam Brahma). The SelP, as conciousness, 
ensnared by illusion (Mdyd)^ in the waking state (/dgrati) 
surveys the good and evil of this world, in the dreaming 
state (Svapna) builds up a world for itself and even in 
deep sleep (Sushupti), where he has no consciousness of 
objects, he is not unconscious, because he is able to 
communicate his experience of Bliss as soon as he 
returns to the waking state (Jdgrati). In the fourth 
state called Turiya^, freed from illusion {Mdyd), he enjoys 
the Bliss of deep sleep (Sushupti) not unconsciously but 
with continued and perfect consciousness. This element 
of Chid or Jndna ( Consciousness or Knowledge ) is 
described in Brih, 2.4,12 as follows : — 

'‘As a lump of salt that has no inner or outer but 
consists through and through entirely of savour ; so in 
truth this Atman has no inner or outer but consists 
through and through entirely of Knowledge.’’ There- 
fore, what is Sat or Satya (Existence or Truth) and 
Ananda or Ananta (Bliss or Infinity) is also Chid or 
Jndna (Consciousness or Knowledge). 


1 Of. Sa eva maya parimohitatma sliariraraasthaya karoti sai’ vara /sfcriyanna 
panadivicbitrabhogailii sa eva jagi’atpariti’iptimcti // Svapno sajivah sukha- 
duhkhabbokta / svamayaya kalpitajivaloke // Sushiiptikale sakale viline/tamo’ 
bhibbutab sukbarupaiueti // Jagritsvapnasushuptyadi prapancbam yatpra- 
kashate / tadbrabmabamiti jiultva sarvabandhaib praraucbyate // Shruti. 

2 Jagiiti kayama asaljamuleu ya avasthesa svapna Ida va snsbupti 
mbanaje jbonpa asen mbanatan yeta nahin ; aiii jfigriti mhanavefi tara 
j^gntavastbenta samanyatah honaro dvaitache sarva vyavabara t^anda 
padalele asatata. Mbanuna svapna, sushupti (jbonpa) kinva jagriti ya tin a 
vyavah^rika avastbanbuna niralicba hi eka cbauthi kinva Turiya avaatha 
ahe asefi sbastranta rabataleh ahe . — Gitarahasya (Adhyatma), 

Jevin putracbeni jabalenpaneh / purusbeii pita naiiva pA-vaneh / teviu 
tihiii avasthaguneu / Turiya inhananeh vastusi // Eliamthi Ehagavata, 
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The negative^ character of the Self {Atman) summed 
up by the Vedas in the celebrated formula ' Neti neti^ 
(Not so, not so) is expressed in the Bhagavad-Gita by 
such terms^ as imply that he is timeless, spaceless and 
causeless, that is, he has no limitations of time, space 
and .cause which rule the entire empirical universe. 
Even the threefold definition of the Self as Sat, Chid 
and Ananda is said to be essentially negative by 
Deussen, “ for, the ‘ being ’ of the Atman is no 
being as revealed in experience and in an empirical 
sense is rather a not-being : and similarly the 'thought' 
is only the . negation of all objective being, and the 
‘ bliss ' the negation of all suffering, as this exists 
in dreamless sleep/' The Shruti^ also describes God 
as being 'without hands, without feet &c' 

The six attributes of God, as manifested in the Uni- 
verse and already described at length in the Introduce 
tion are: (l) Power or Aishvairya (Atmdnam srijd?nyaJiam 
IV, 7), (2) Law or Dharma (Yeyathd Mam prapadyante &c. 

1 Cf. Ashabdamasparsbainjirupacnavvayam tatbiVrasam iiityamagaadha- 
vach cha yat / anadyaiiaritam mabatah param dhruYam nicbayaya-tanmrityu- 
mukhat pramuchyate // Kath. III. 16. 

Deus est Ens, a se, extra et supra omiie genus, necessarium, unuin, 
infinite perfectum, simplex, immutabile, immeiisum, aeternum, inteUigens, 
eb cetera . — Pragmatism hy TFI James. 

2 Indestructible (avinashi — II. 17) ; eternal (nitya — II. IS) ; immeasurable 
(aprameya — II. IS) ; he slays not, nor is he slain (nay am hanti na hanyatc • 
II. 19) ; he is not born, nor docs he die (na jay ate mriyate va — II. 20) ; 
undiininishing (avy again — II. 21) ; unmanifest, unthinkable and unchangeable 
(j\vya?itoyam achintyoyam avilidryoyamuchyatc — IL 25). 

3 Of. Apani pado javano grahita pashyatyachakshuh sa shrunotya- 
karnah // 

Bhaktya Mamabhijanati yavan yaschasmi tattvatah B, 0» 
XVIII. 65. 

I do not say that I know it. I do not say that I do not know it. Ho 
who knows this truly knows. — JSath. 
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TV. Il), {3) dory or Yasha {Janma karmacha Me divyam — 
IV. 9), (4) Fortune or Shri {Atmamdyayd — IV. 6), (5) 
Knowledge or Jnana {Akartdram — TV. 13), (6) Dispassion 
or VairSgya (Na Me karma phale sprihd — TV. 14). They 
are no other than the modifications of pure Sattva which 
is His vehicle (Upddhi). All universal forces and* super- 
natural powers, all ethics and politics, all sacred hymns 
and incantations, all wealth and grandeur, all science 
and philosophy and all asceticism and self-control which 
we find in this world have their origin, respectively, in 
these six Divine attributes (Shadguna), 

The principal point urged in the First Part of the 
Bhagavad-Gita in reply to Arjuna’s query as to how he 
should drive away the anguish that withers up his 
senses (II. 7 & 8), which was the cause of the discourses 
that followed, is to realize the Self or God {Tasmddevam 
viditvainam ndnu shochitumarhasi — II. 25) as such, by due 
worship! ( Yogamdtishthottishta Bhdrata — IV. 42) of Him 
and Him alone. 

(2) His Laws and Government. 

Apart from the various Scriptures and messages given 
from time to time, the Laws of God are, as it were, 
engraved in the human heart and they work automatically 
(Svabhdvastu pravartate — V. I4). Man’s desires^ at the time 
of his death {Antakdie) combined with the impressions of 
his actions in this WiQ^Kriyamdna, lit., in course of making) 

1 Of. Only love for the Supreme liord is true Bhakti. Love for any other 
being, however great, is not Bhakti. The Supreme Lord hero means Ishvara. 
He from Whom this Universe proceeds, in Whom it rests and to Whoha it 
returns,’ He is Ishvara, the Eternal, the Pure, the All-merciful, the Almighty, 
the Ever-free, the All-knowing, the Teacher of all teachers, the Lord of His 
own nature Who is inexpressible love. — Sw&ml ViveMnanda. 

2 Of. Desire is then the binding element in Karma, and when the soul no 
longer desires any object on earth or in heateh, his tie to the wheel of reincar- 
nation that tarns in the three worlds is broken.— Ancien:t Wlidom* 



as well as those of his actions in previous lives {Sanchitay. 
lit,y accumulated) create a new bodyt which generates 
actions {Karmdni)^ Egoism or the feeling that he is the 
doer of them (Kartritvam) 2ind the fruits (Karmaphalasan- 
yogam or Bhoktritvani) in the forms of the pleasures he 
enjoys* and the pain he suffers. This is known by the 
familiar term Prcirahdha (///., commenced, to be worked 
out in the life) which is inevitable^ {Sadrisham cheshtate 
svasydh prakriterindnavdnapi — III. 33 ) and for which 
God is irresponsible, just as the Sun is for what passes 
in the world during day-light. He is, however, the 
Master (Prabhu ) and Ruler {Sarvaloka Maheshvaram) of 
the Universe, because he is the real thing, all else 
being appearance which He imagines and witnesses^ as 


1 Cfn Our past action on the external world reacts upon us as the sum of 
our limitations — our environment, including our physical body. It is proba-* 
ble that a close study of past activities and present environment would 
result in a knowledge of details that at present we do not possess. W'e read' 
in Buddhist and Hindu Scriptures a mass of details on this subject, probably 
drawn fiom meticulous careful observation. At present, we modern students 
can only affirm a few broad facts. Extreme cruelty inflicted on the help- 
less — on heretics, on children, on animals — -reacts on inquisitors, on brutal 
parents and teachers, on vivisectors, as physical deformity, more or less re- 
volting and extreme, according to the nature and extent of the cruelty , — A 
Study in Karma hy Mn, Besant, 

2 Of, Prarabdhakarmanam bhogadeva kshayab — Shr^iti, 

Ripe Karma is that which is ready for reaping and which is therefore 
inevitable. Out of all the Karma of the past there is a certain amount which 
can be exhausted within the limits of a single life....AU this is “ the ripe 
Karma ” and this can be sketched out in a horoscope cast by a competent 
afetruloger. In all this the man has.no power of choice; it is fixed by the choicea 
he has made in the past, and he must discharge to the uttermost farthings 
the liabilities he has contracted . — The Ancient Wudom, 

3 Of, As Moses was keeping a vigil on Mount Sinai, in company 
with the Deity, who was concealed from his sight by a cloud, ho felt a great 
fear overcome him and suddenly asked ‘Lord, where art Thou . • ••• steepest 
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otherwise, it would cease to exist. But He does not take 
upon Himself the merit or sin of any person, in as much 
as He does not cause him to do good or evil actions. 
Notwithstanding this, He is the Protector^ and Guide 
{ of those who are conscious of His nature of 

the Kalpavriksha ( Wishing-tree ) and ask His help and 
advice. They gain all their wishes {Ye y at hd Mam prapa- 
dyante tdnstathaiva bhajdmyaham — IV. Il) and by His Grace 
ultimately acquire through a qualified Preceptor {Jndni- 
nah tattva darshmah—YSf Knowledge of the Self which 
destroys the * Kriyamdna Karma * that is now making 
and will give rise to future events as well as the ‘ Safi'- 
chita ' which consists of the accumulations of past 
lives and secures emdinci^aXioniGachchhaiityapunardvrittim 
jndnanirdhuta kalmashdh — V. 17). Thus, it will be seen 
that the chains which bind us are of our own making 
and that it is in our power to file them away by 
Knowledge, which is the result of our performing actions 
without attachment (Asakto hydcharankarma paramdpnoti 
puriishah — III. 19), or rivet them more strongly by 
neglecting these Divine teachings {Ye tvetadabhyasuyanto 

ndnutishtanti Me matam nashtdnachetasah IIL 32). 

“ Karma says Mrs. Besant, “ is the law of causation, 
is the law of cause and effect. It was put pointedly by 

Thou, O Lord? ’ And the Spirit answered him : ‘ I never sleep ; wei-e I to 

fall asleep for a moment before my time, all the creation would crumble into 
dissolution in one instant.* — The Zohar, 

1 He is the Protector of the Universe, He is the ruler of the Universe 
JBHh, 4. 4> 22 and Kush. 3, 8. Here two things are implied (1) that 
the Atman as Protector of the Universe maintains things in their condition 
and (2) that He as a ruler of the Universe guides the creatures in their 
action. For this latter statement the principal chapter to be considered, 
together with several that have been already quoted is Brih. 3. 7 which 
treats of the Atman as the ‘Antaryamin*, i, * the inner guide.* 
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the Christian Initiate, St. Paul : * Be not deceived ; God 
is not mocked ; for whatsoever a man soweth that shall 

he also reap ’ (Galatians — VI. 6) A proverb from the 

Hitopadesha runs, as translated by Sir Edwin Arnold : — 
Look ! the clay dries into iron but the potter 
moulds the clay; 

Destinyi to-day is master — man was master 
yesterday. 

Thus we are all masters *of our to-morrows, however 
much we are hampered to-day by the results of our 
yesterdays. — The Ancient Wisdom, 

(3) The Doctrines we are to believe. 

Faith is essential for Knowledge {Shraddhdvdn lahhate 
jndnam — IV. 39). The principal doctrines which we are, 
therefore, asked to believe are : — (l) That God- is the 
material ( Sarvagatah sthdniih-^\\, 24 ) as well as efficient 
(Tasya kartdram — IV. 1 3) cause of the Universe and that 
man in his inner Self is one with the Self of the Universe 
(Bhiitdnyasheshena drakshyasydtmani — IV. 35), (2) that He 
is just and merciful and not partial and cruel, in as much 
as He serves as He is served (Ye yathd Mdm prapadyahte 
tdhstathaiva bhajdmyaham — IV. Il) and incarnates Himself 


1 Cf. We will make a passing allusion to the theory of metempsychosis 
which was first originated in India and borrowed from the Hindus by Pytha- 
goras in the Gth Century B. C. Buddhists accepted the belief, and the Jews of 
the time of Jesus Christ universally held the doctrine under the name of Gilgal. 
‘ Who did sin, this man or his parents, that he is born blind ? ’ (John, IX. 3). 
If a man could be born blind for sin committed by himself, that sin must 
have been committed in a previous life. — Introduction to the Proceedings of 
the Convention of Religions in India 1909, Vol, II, 

2 Of. The Universe is projected out of God, He becomes the Universe 
and it all returns to Him, ajid again it proceeds forth and again returns. 
For eternity it will go on that way. — Swdmi Vivehdnanda, 
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from age to age to give us theScriptures^ for our guidance 
{Dharma saiisthdpandrthdya-W , 8) and (3) that by desires, 

the foe of man, {Kdma esha krodha esha vairindm — • 

ni. 37) he has to pass through many births and deaths 
{Phale sakto nibadhyate — ^V. 12) and by Knowledge ! ad- 
viddhi — IV. 34), destruction of desires {Jahi shatrum 
rnahdbdho kdmarupam durdsadam — III. 43) and Love of 
the Personal God {Shraddhdvdn bhajaie yo Mdim — VI. i/) 
he sets himself free and enjoys Eternal Bliss {Madbhdva- 
mdgatah — IV. lo). One who* has full faith in ti ese 
doctrines is always calm and contented. When over- 
whelmed by misfortunes he rails neither against (lOcl 
nor against his neighbours but regards his troubles is 
the result of his own past mistakes and ill-doiniis. ie 
accepts them resignedly and makes the best of t!* .n, 
and thus escapes much of the worry and anxiety wuh 
which those who know not the law aggravate trou :es 
already sufficiently heavy. He realizes that his fuiure 
lives depend on his own exertions and that the , ivv 
which brings him pain will bring him joy jin t as 
inevitably if he sows the seed of good."' 

4. The duties we arc to practise. 

The Bhagvad-Git^ uses the word 'Karma- ini lie 


1 Cf. He who at the begiiniiag of creation projected Bral.uud ..ad 
delivered the Vedas unto him — seeking liberation I go for refuge ui no ,:irn 
that effulgent One, whose b’ght turns the understanding towaru.'. tiie 
Atman . — Swetasvatara Ujjonlskad, 

2 Cf. Gitapratipadanahta ‘karma’ shabddeha artha kevala slirauta agara 
sm^ta karmen evadhaclia sankuchita na samajatah tyahuna jyasta 
ghetala pahije. Saransha, manushya jeu jen kahhiu karito— tyachen khdneh 

pineh, basanen ^c, tya sarvaheha ‘karma’ ya shabddhta Bhagavadgi^^enta 

samavesha jhalela aho. — Gitdrahasya. 

Varnashrama vihita karma / karaneu ha prathama dhariua // 
Bangandtha Swdmi. 
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sense of ^action or duty in general’ and asks us to do 
cheerfully! the necessary duties (Niyatam kuru karma- 
tvam — III. 8) prescribed by the religious^ and social 
codes of the country and times we live in {Shreydn 
svadharmo — III. 35) without attachment to the fruit they 
yield {Asaktah — III. 7 and Karmaphalam tyaktvd — Y. 1 2) 
and ofifer^ them as sacrifice to God {Mayi sarvdni karmdni 
sannyasya — III. 30 ) so that we may become pure 
{Manishinah-ll. 51 and Atmashuddhaye-V . II). We are then 
to realize the Self who is beyond reason {Evam buddheh 
param htiddhvd — III. 43) and worship the Personal God 
enshrined in all by identifying the Self with Him 
(Sarvabhutasthitam yo Mam bhajatyekatvamdsthitah — VI. 31). 
Without enumerating, however, in detail, the usual moral 
precepts (mere offshoots of the second attribute of God 
known as Dharma or Law, including the qualities of 
Justice or Samatva and Mercy or Sadayatva embodied 
in the idea of Kalpavriksha or the Wishing-tree) 
to which only a casual reference^ is made here 

1 Gf, We have au undesirable family ; well, these are the egos we have 
drawn around us by our past ; we fulfil every obligation cheerfully and 
patiently, honourably paying our debts ; we acquire patience through the 
annoyances they inflict on us, fortitude through their daily irritations, 
forgiveness through their wrongs , — A Stxidy in Karma Mrs^ BesanJt, 

2 The personal duties such as those of bathing, partaking of cei’taiii 

kinds of food and abstaining from others, fasting which are meant to 

keep the body clean and healthy, as well as those of avoiding forbidden 
action (^Nuhiddha Ttarma ) form part of the religious codes. 

3 The work which is not offered to God fetters (Yajndrthat harmana* 
nyatra lokdyam karmabandhanah — III. 9.) 

4 Of. Suffice it to point out here that this whole passage III. 37-43 (and 
verse III. 34, above, as well ) states definitely, in unmistakable, unarguable 
terms, that desire, anger, selfish impulse in all its forms, is the eTwmy against 
whom Shri Krishna calls Arjuna to arms. If this is not moral instruction 
and of the broadest^ clearest, best, we may as well give up tiying to find out 
what is . — Kuruhshetra by F, T, Broolis, 

5 
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and there in the Gita, as the serious occasion did not 
permit anything more, Shri Krishna gives us one broad 
principle which is the spirit, the very root of all Ethics. 
It is this, that we ought to see the same everywhere, 
whether there be joy or sorrow, by analogy with our- 
selves {Atmaupamyena sarvatra samam pashyati &c, — VI. 
32). In plain language, it means that it is our duty to do 
the greatest good that lies incur power and no harm^ at 
all to others. This is based on the Shruti which says that 
the Individual Soul is no other than a reflection of the 
Universal Soul {Tatsrishtvd tadevdnuprdvishat) and is the 
substance of all the Puranas which unanimously declare 
service rendered to others to be merit and injury 
done to them to be sin (Paropakdrah punydya pdpdya 
parapidanam). This is also the key-note of the familiar 
maxims: * Do to others as you would that they should 
do to you ; do not to others as you would not that 
they should do to you ^ ‘ Let him say what is true, 
let him say what is pleasing, let him utter no disagree- 
able truth, and let him utter no agreeable falsehood; 
that is the eternal law \ ‘ Giving no pain to any 
creature let him slowly accumulate spiritual merit 
‘Against an angry man let him not in return show 
anger, let him bless when he is cursed’, ‘Love thy 
neighbour as thyself', ‘Love your enemies’, ‘Love one 


The infinite oneness of soul is the eternal sanction of all morality. — 
Stodmi ViveMnanda^ 

1 Of. We should not kill even a snake in the presence of the saints since 
they feel that their own Souls pervade the Universe. There is one thread 
that runs through the Individual and the Universal Soul ; both are indistin- 
guishable : if you pluck forth a single hair, the whole body feels a shock. The 
saints cannot bear to see another is hurt ; it is a sort of pain to themselves ; 
they feel that the Soul in all creatures is the same, Tukd says, this is the law 
of morality, this is what is meant by worship; it keeps the Soul at peace. 
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another’, ‘Hatred ceases by love’, ‘Where there are 
mercy, forgiveness, peace, there is the dwelling place 
of God ’ and many others of the kind. But it is to be 
distinctly understood that he alone who imparts^ Know- 
ledge of the Self with love tohis fellow-beings is deemed 
a Yogi* of the highest type {Sa yogi paramo matah — VI. 
32). The reason of this will be found in the following 
quotations from (l) Mrs. Besant’s ‘Theosophy’ and 
(2) Bharati’s ' Shri Krishna 

(1) “ Everywhere and always, without exception, Life 
seeks Happiness, and no suffering is ever voluntarily 
borne except as a road to a deeper and more lasting joy. 
None seeks aimless suffering, for the mere sake of 
suffering ,* it is endured only as means to an end. All 
religions recognise God as infinite Bliss, and union with 
God, i, <?., with perfect Bliss, is sought by all of them 

(2) “ But if our desires for material enjoyments be 
carefully and intelligently analyzed, we can arrive at 
only one conclusion, and that is that in hankering for 
material pleasures we are in fact practically hunting 
for that happiness which, once attained, lays all hanker- 
ings for material enjoyments for ever at rest. The fact 
of our material • possessions and enjoyments ever leav- 
ing within us a wish, more or less pronounced, for some- 
thing still more enjoyable, still more pleasurable, is the 
most indirectly direct proof that we are in quest of some- 
thing which material objects cannot supply; and the 
fact of this quest being present in all human souls, in all 
their thoughts and actions at all times, forces us to the 
irresistible conclusion that we once knew or had a 
taste of the thing we all are eternally searching for; 

1 Of, Bbavabhayeii yetila sliaranen / tyansi he vidyeoha upadesha 
‘karaneh / apana taroni tarauefi / heii jndniydsi ayashyaka // Nigamasant 
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and that, having lost it, we are ever endeavouring to 
regain it, its absence having rendered us as unhappy* 
and restless as a fish out of its element. ” 

It is on this account that the Scriptures regard the 
Gift of Divine Knowledge as the highest of all gifts 
( Sarveshdm eva ddndndm Brahmaddnam vishishyate ), 
Here one may say that by our trying to give relief 
tothose who are destined to be miserable we act against 
the decree of Heaven. But it is not so. For if, when 
a father chastises his dear child for some misconduct, he 
appreciates any sympathy that is shown to it with good 
motives, there is no reason why God Who is infinitely 
iHerciful should be displeased with one Who shows 
compassion to His children in their miseries. Besides, 
as everyone, who is in difficulty, is anxious to receive help 
from others, even when he is aware that it is the result 
of his own actions, so it is his duty to increase the happi- 
ness and alleviate the pain of those who come in contact 
with him without distinction of caste or colour, race or 
creed. Again, the mere fact, that the feeling of pity^ or 
compassion forms a part of what is called the Human 
Nature, shows that God intends us to exercise it for the 
good of His creation whenever proper occasion presents 
itself for the purpose. If one were to argue, however, 
that we also find in man the so called six inimical 
feelings {Shadripu) of last {Kdma)y anger (Krodha), pride 
{Mada)y envy {Matsara)y hypocrisy {Dambha) and avarice 
{Lobha)y and yet we are asked to keep aloof from them,, 
he may be told that they are not the constituent parts of 
Human Nature but the perversions or rather distortions 

1 Of, The contrary of pity is hardness of heart, proceeding either fi'om 
slowness of imagination or some extreme great opinion of their own exemption 
from the like calamity or from hatred of all or most men, — Hobbes's Human- 
Hature, 
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of the natural emotions^ of pure love, honest indignation, 
due self-respect, virtuous emulation, true devotion and 
right ambition which are necessary for the well-being 
of mankind. As regards the doctrine of non-resistance, 
-once, Swami Vivekananda asked Shri Ramakrishna 
Paramahahsa whether we should hold our peace if evil 
men come to offend us or actually do so. The latter, 
after narrating the well-known fable of the Brahman and 
the snake, observed as follows: — '‘Raise the hood and 
hiss, but don't bite. There is no harm in hissing at bad 
men, your enemies. Keep them off by showing that you 
are ready to give tit for tat — that you know how to 
resist evil — only one must take care not to pour one's 
venom into the blood of one's enemy. Resist not evil 
by doing evil in return. All that you may do is to make 
a show of resistance with a view to self-defence." This 
course, however, is recommended in the Gospel of Shri 
Ramakrishna expressly for ‘ a man living in society 
especially as a citizen and house-holder,' as the more 
arduous and divine duty of absolute passive tolerance 
preached by Lord Jesus Christ in his Sermon on the 
Mount in the words ' If a man smite thee on the one 
cheek turn to him the other also' is reserved for 
Ashrama Sannyasis and missionaries whose lives are 
dedicated to the good of mankind. 

Newman sums up all the religious, social and personal 
or self-regarding duties in Faith, Benevolence and Justice, 
and^Temperance respectively. The Bhagavad-Gita, too, 
insists on Faith in IV. 39 {Shraddhdvdn labhate jndnam)^ 

1 Of , He (Butler) concludes that the existence of emotion as indignation 
against wrong-doing is a corroborative proof that virtue is a real thing — not 
the mere creation of human policy, as Hobbes would make it; and a warning 
that even our passions, mnch as we may abuse them, are implanted in our 
mature for wise ends .— bu Rev, W, R, Collins, 
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on Benevolence and Justice in VI. 32 ( Atmaiipamyena 
sarvatra ) and on Temperance in VI. 17 ( Yuktdhdra 
vihdrasya). Yet, the following remarks of Deussen on 
the subject of the ‘ duties ^ mentioned in the Upanishads 
may be read with advantage, as they must also apply 
to the Bhagavad-Gita, which is as good as a summary 
of all the Upanishads. 

‘"Europeans, practical and shrewd as they are, are wont 
to estimate the merits of an action above all by its 
objective worth, that is, by the resultant profit for 
neighbours, for the multitude, or for all men. ..Amongst 
the ancient Indians whose consciousness of human 
solidarity, of common needs and interests, was but 
slightly developed, the sense of the objective worth of 
moral action (that is, the worth it possesses for others) 
is very inferior to ours, while their estimate of its 
subjective worth ( that is, its significance for the actor 
himself ) was advanced to a degree from which we may 
learn much. In this sense the ethical system of the Upa- 
nishads concerns itself especially with the subjective 
interpretation of moral action and less with the 
external results ; although this latter consideration 
is by no means absolutely wanting, but is merely 

subordinated to the first Where Ethics found 

so little external work to do, they could give the 
more undivided attention to the internal, in the spirit 
of the Proverb : — 

In thyself know thy friend, 

In thyself know thy enemy — (B.G. VI. 5). 

The strife with this intefnal foe is Tapas (asceti- 
cism), the victory over it Nydsa (self-renunciation), and 
in these are contained the two fundamental ideas 
around which the ethical thought of the Upanishads 
moves.*’ 
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In Shri Bhigavata^, we are forbidden to pry into the 
secrets of others, be they in the form of merits or sins. 
If we, however, happen to observe any merit in ourselves 
we are asked to regard it as a favour of God and be 
thankful to Him. But we ought to scrutinize carefully 
everyone of our sins and feel for them, so that by the 
contact of the Holy Names of God we repeat and the 
prayers we offer they may all be burnt down to ashes. 
But when our Chitta or Conscience, thus purified, realizes 
the Self, no sin can possibly touch us {Sarvam jndna 
plavenaiva vrijinam santarishyasi — B. G. IV. 36). 

Lastly, as God is an All-pervading, Infinite Being, 
it is evident that His worshippers cannot be different or 
separate from Him, for, if they were so, He would be 
everything minus the Self of the worshippers and thus 
cease to be considered Infinite. It is for this reason 
that the Vedas not only condemn the worship of other 
Gods but also the dualistic^ worship of the God of 
Gods {Atha yo'nydm devatdmupdste* 7 tyo'sdva?iyo^hafnasmiti 
na sa veda yathd pashuh), and that in Shri Bhagavata 
we are strictly warned not to exclude ourselves from 
the idea of God when we offer our salutations to Him 
(Prana?neda?ianyah), Nay, even Arjuna himself in 
Chapter XL 40 of the Bhagavad-Gita actually makes 
obeisance to Shri Krishna in a similar way {Namah 
purastddatha prislitataste etc*). The dualistic worship of 

1 Of. Guaadosha drisbirdosho gunastubhayavarjitah — X.I. 19.4.6. 
Tade’nukampam susamikshyamano, — Hudakuiii asi kutsita kamaaa, 
tijavari Harinama hutashana / jari amangala chittahi ghaliti, sakala p^ttaka 
bijacbi jaliti // Vamana Pandita, 

2 Of, Aspirants to a philosophic religion turn, as a rule, more hopefully 
nowadays towards idealistic Pantheism than towards the older dualistic 
theism, in spite of the fact that the latter still cohnts able defenders. — 
Pragmatism by W, James, 
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the Personal God, however, is allowed in the case of 
the Jijndsu or Mumukshuy the Lover who seeks for 
Knowledge or Freedom, because he has full faith^ in 
the doctrine that the Self is God and such worship 
enables him to realize the truth (Prithaktvena — B. G. 
IX. 15), and also in the case of the Lover with Worldly 
desires {Arto — B. G. VIL 16), because thereby, abandon- 
ing the other Gods, he approaches only the Personal 
God, Whose contact begets in him, in due course, a 
disgust for sense-objects and a keen desire for 
Knowledge and Freedom. 

1 Of, Advaita hen nigamasiddha khareii tathapi / nahiii mala anubhava 
evasukhasTarupin // To Ishvara maja ghado mhanavani Deva / jijnasa 
seyila tayasa phalela seva // Brahmastuti, 



CHAPTER I 

( PRATHAMODHYAYAH ) 


■SYNOPSIS. — At the request of Dhritardshtr a {Dhar- 

makshetre Mmakurvata Sanjaya-I. /), 

Saujaya describes to him the condition of both the 

armies {Drishtvdtu Pdndavdnikam vyanund- 

dayan- 1 . 2-ig) and tells him that when Arjuna 
asked Shri Krishna to stay the chariot and 
saw his own people arrayed in battle {Atha vya- 
vasthitdn. . ..sarvdnbandhunavasthitdn-1. 20-27), 
he was overshadowed with the delusion that he 
should not kill his own kinsmen, relatives and 
preceptors and having said “ 0 Krishna ! I am 
not going to fight for fear of incurring sin”, he 
sat down quietly on the seat of the chariot and 
let fall his bow and arrows ( Kripayd parayd 
vishto shoka sahvigna mdnasah-I. 28-47). 

O Blessed Lord of this Universe !, be now 
pleased to impress fully on the mind of the readers of 
this Commentary, who may be candidates for Knowledge, 
how by the miraculous power of Thy Divine Will Thou 
didst cause the adamantine heart of the dauntless 
warrior, Prince Arjuna, to melt, in a moment, like wax, 
so that they may rest assured that by cultivating Thy 
Love they too, when their turn comes, would, all of a 
sudden, feel a similar disgust for sense-objects. Thy 
votaries^ though attra cted by pleasures and unable to 

1 Qf. BMhyamSno’pi madbhakto vishayairajiteiidriyah / pr4yah 
pragalbhayd bhaktyS / vishayairnabhibhuyate // S/iri Bhagavata, XI. U-18. 
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control the senses, do not succumb to them by virtue of 
their strong Love for Thee ! Who else than Thyself 
can release mankind from the snares of illusion 
{Mdyd^) or, to use the words of Aila in Shri Bhagavata^i 
" who else can restore the heart that has been stolen by 
a seductive harlot ?’ O Atmarama ! Thou, Who art quite 
content with Thyself, can alone destroy all the worldly 
desires of Thy Lovers and direct their whole 
attention to Thy Lotus Feet. With a deep bow to Thee, 
therefore. Thy humble servant begins with this First 
Chapter as Thou dost suggest. ‘Tn a theatrical party 
truly says Thakur Haranath, there is one who prompts 
others from a place of concealment^ If he does so openly, 
all pathos will be at an end and there will be nothing 
but laughter and ridicule. Just so with my Kdldchand 
(Shri Krishna)] He ever hears us from a place of conceal- 
ment , prompts us when we forget, — but never makes 
Himself visible, for then all charm and pathos will 
vanish at once. ’’ 

^"The* royal family of Hastinapura was divided 
into two branches ; the one called the Kauravas, and 
the other the Pandavas. The former wished to keep 
the latter out of the share of the kingdom claimed by 
them; and so, after many attempts at an amicable 
arrangement had proved fruitless, it was determined to 
decide the differences between the two parties by the 
arbitrament of arms. Each party accordingly collected 
its adherents, and the hostile armies met on the ‘ holy 

1 Cf, Mai mora kahe tako bhulave yehi b/ijindi rnaya hixi H Ndrayana 
Maharaja, 

2 Of, Pufischalj%ahritam chittam konvanyo mochitum Prabhuh / Atruil- 
xtoesbTaramrite Bhagavantamadhokshajam // Shri Bhdgavata^ XI, S6, 15, 

3 Cf, Raboniyd Ada / ubha Deva puravi koda // Shri TuMrdrm. 

4 The Sacred Books of the East, VoL VIII, p. 3. 
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field of Kurukshetra mentioned in the opening lines 
of our poem. At this juncture, Krishna Dvaipayana, 
alias Vyasa, a relative of both parties and endowed with 
more than human powers, presents himslf before Dhrita- 
rashtra, the father of the Kauravas, who is stated to be 
altogether blind. Vyasa asks Dhritarashtra, whether 
it is his wish to look with his own eyes on the course 
of the battle; and on Dhritarashtra’s expressing his 
reluctance, Vyasa deputes one Sanjaya to relate to 
Dhritarashtra all the events of the battle, giving to 
Sanjaya, by means of his own superhuman powers, all 
necessary aids for performing the duty.'' Dhritarashtra, 
who was very anxious to know what happened on 
the battle-field, asks, therefore, the following question 
to Sanjaya as soon as he met him after the battle had 
begun. 

I 

ittjpet: ^ u i ii 

Tell me )» O Sanjaya what did my own (sons) and 
those (who may be called) of Pandu too do, when 
they met face to face, eager for war, on the holy 
field of Kurukshetra^.” 

Here Dhritarashtra means to say — '‘O Sanjaya !, you 
have been specially entrusted with the beneficent task 
of communicating to me the events of the battle, since 
you have, as your very name- shows, completely won 
over all your likes and dislikes and are the fittest person 
to give me nothing but correct and impartial news. I 
call the field Kurukshetra, because my ancestor Kuru 

1 This is a plain, lying between the Jamua and the now dried up 
river Sarasvati around Hastinapura, on which the present City of Delhi is. 
situated. 

2 Samyakprakarena ragadveshadidoshahjayati asau Sahjayah. 
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actually tilled the \diiid {kshetra) once with a plough 
in his hand, and I use the epithet holy ( dharma ), because 
the Shrutisi say that it was a place where the Gods in 
former times performed their sdicvi^ces { Yajnas ), On 
this holy field ( Dharma Kshetra ), should it not have 
occurred to such a holy and scrupulously religious man 
as Dharmaraja, the eldest of the Pandavas, that every 
one of my hundred sons, the Kauravas, is born of my 
own seed, whereas all the Pandavas are only the puta- 
tive- spns of Pandu and have no claim whatever to the 
estate of Kuru ?’* This is the force of ‘ Mdmakd eva ’ and 
^ Pdndavdschaiva\ which Sanjaya understood properly, 
as may be judged from the suitable reply^ given by him 
at the end of the Gita to the effect that success, fortune 
and eternal justice are on the side which has the 
support of Shri Krishna. For the present, however, he 
answers only the question * What did they do when 
they met with the desire of fighting {samavetd yiiytitsavah 
kimakurvata)! ^ directly asked to him. 




No sooner did the king Duryodhana see the army of 
the Pandavas drawn up in battle-array than he 
approached the Preceptor (old Dron^ch^rya) and 


addressed (these) words s’’ 


1 Of, Yadanu Kurukshetram devanam deva yajanam sarvesh^m 
'bhut^n^m Bhrama sadanamiti Jabala Shrutih // 

Of. Kurukshetram vai devayajauamiti Shatapatha Shrutih // 

2 Of, Arjuna’ s great-grand-mother was a fisher-maiden married to a king; 
that king’s sons died childless, and Vyasa was called in, in order to raise up 
children to be the heirs of the monarch who was dead. And of these children, 
thus born, Pandu had sd acted that he too wwi not the father of his so-called 
sons, who were bom of Kunti and Madri % the touch of the Devaa. — 

on the Study of the J3hagavad-GUd hy Mrs, Annie Besant, 

3 Of, Yatra yogeshvarah Krishno4'<^» — XVIdl, 78, 
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sq^r ^ vfrrmr ii ^ 


Behold, O Preceptor !, this vast army of the sons 
of Pandu marshalled by your wise pupil (Dhrishta- 
dyun^na), the son of (our enemy) Drupada.’’ 

The full meaning of the verse is — ‘‘ I consider 
Dhrishtadyumna^ {Drupada putra) to be indeed a man of 
wonderful talents (dhi?natd), because you yourself now 
realize, O Preceptor (Achdrya) !, the folly of your 
simplicity in giving him knowledge, of which he does 
not hesitate to make use in preparing this very great 
band of foes ( etdm mahatim chamum ) to take even his 
own teacher’s life ! However, since what is done cannot 
be undone, do not at least allow yourself to be deceived 
again. Mark well ( pasJiya ) the quality and number 
of troops marshalled by your pupil {vyudhdm tava 
shishyena ) on the opposite side ( Pdndii putrdndni ).” 


3T3r i 



** (Lo !) herein heroes, mighty bow«men, the equals of 
Shima^ and Hrjuna in war — Yuyudhana'\ Virata^, 


4 . Cf. Temiifi tamara shatra Drupadano putra te taiuaro shishya thai 
vidya lai gayo ne tame tone sliatru yXni na shakyA, mate te kharo buddhiinana, 
have lo teja tamane Gurune marava avyo chhe. — Dvivedi, 

2 Bhima, Arjuna and Yudhishthira or Dharma were the three sons- 
of Pandu by his first wife Kunti. 

3 Better known as Satyaki. He was the Charioteer of Shri Krishna# 

4 Fathey-in-law of Arjuna^s son, Abhimanyu, 
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and Drnpada^ * tlie master^ of a great car ’ s 
Dlirishtakettt^ Gbekitana^ and the gallant 
king of Kashis Puruiit^ the Kuntibhoia^, and 
Shaibya^» the most eminent among men* 
Yudhamanyu^* full of prowess* Uttamaujas^* the 
valiant* (Rbhimanyu) the son of Subhadra^^ and 
Draupadi’s sons^^ — ‘ all masters of great cars 

Duryodhana now hastens to give a more encouraging 
description of the warriors on his side, lest the 
glowing account of the enemy’s army might cause the 
Old Brahmana to despair and feel that their own 
strength, though superior, was being undervalued. 

g raftrsT ^ i 

jm % II vs II 

3Ts«rcqTJTr ^ ii ii 

1 The King of Panchc^la and the father-iu-law of the Pfindavas. 

2 A warior proficient in military science, who single-handed can fight 
(a) ten thousand archers is a Maharathah (b) innumerable archers is an 
Atirathah and (<?) one archer only is a Rathah. One who is inferior to a 
-fiathah is called an Ardharathah. 

Of. Ekodaehasahasrani yodhayedyastu dhanyinam / 

Shastrashastra pravinascha maharatha iti Smritah // 

Amitanyodhayedyastu samprokto’tirathastn sah / 

Kathastvekena yo yoddha tannyunordharathah Smritah // 

3 The son of Shishupala. 

4 A prince of the Vrishnis. 

6 The foster-brother of Kunti and the maternal uncle of Yudhishthira. 

6 This was the family name of Purujit. 

7 A prince of the Shibi race. 

8 & 9 Princes of the Vrishnis. 

10 Shri Krishna’s sister married to Arjuna. 

11 Draupadi was the common wife of the five Panda vas. She had a son 
PratiYindyah by Dharmaraja, Sutasomah by Bhima, Chitrasenah by Arjuna, 
Shatanikab by Nakula and Shrutakirtih by Sahadeva. 
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'WW ^ «Tt»IT^CT%^»l^ II ?o II 

And* now, O best of the twice«born men !, know the 
foremost on our side, the leaders of my army i 
these I will name to you for your clear under* 
standing. Yourself and Bhishma^ and Karna^ and 
Kripa^ victorious in (many) battles; Ashvatthaman^ 
and Vikarna^ and also Somadatta’s son 
( Bhurishrava ) and many more heroes, who have 
renounced their lives for my sake, who wield 
diverse weapons and are all well'skilled In war. 
Thus, our own army, which is protected by Bhishma, 
Is unlimited^ while this army of theirs, which is 
protected by Bhima^, is limited only.’* 

Here he draws the attention of Dronacharya {nihodha 
dvijottama) to the foremost Kauravas {asmdkam tu 
nvishishthdye), the leaders of his army {dyakd mama 

1 The son of Gaiigd, and the common grand-father of the Kauravas and 
Panda vap, 

2 He was the son of Kunti born before her marriage to Panda. It was 
not until Kama had been slain in battle that Kunti disclosed the truth 
regarding the former’s birth. She kept this matter a secret under the 
instructions of Shri Krishna, The Pandavas felt very much afterwards for 
having unconsciously killed their own brother. 

3 Brother-in-law of Dronacharya, 

4 The son of Dronacharya. 

•5 One of Duryodhana’s brothers. 

6 Duryodhana’s forces comprised 11 divisions ( Ahshauhinij whereas 
Tudhishthira’s only 7. Each division consisted of 21,870 cars and equal 
number of elephants, 1,09,350 infantry and 65,610 cavalry. 

7 When the artny of the Pandavas was drawn in battle array in the 
form of the thunder-bolt (Vajra) on the first day by Dhrishtadyiimna, Bhima 
was stationed in the centre to protect it. 
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sainyasya), and even names them for his information 
{sanjndrtham tdnhravifni te). Some of them, he says, like 
the Acharya himself ihhavd?i), have been invincible in 
war (samititijayah) and other gallants, not a few (anye clia 
bahavah shard), expert in the use of weapons and in 
military tactics {ndndshastra praharandh yuddhaiSishdra- 
ddh), have given up their lives for his sake {madarthe- 
tyaktajivitdh). His own army {tadasmdikam balam) protected 
(rakshitam) by Bhishma, heregardsas unlimited 
tarn), whereas that of the enemy {idam eteshdm balam) 
protected {rakshitam) byBhima, as limited only {parydptam 
tu), and says to himself “What is Bhima, that uncastrated 
bullock, before Bhishma, the king of heroes, whose death 
even is in his own hands? We are sure to win ! Yet, 
in order that we may not lose the game through over- 
confidence, let me give my men one important warning.’" 

ii \\ ii 

** Therefore, standing firmly in all your respective 
stations^ do ye all protect Bhishma alone.’* 

To make the meaning more clear, he may be 
supposed to have said — “ Let every one of you 
{bhavantah sarva eva hi) guard properly the position 
assinged to him {ayaneshu cha sarveshu yathdbhdgamavas- 
thitdh) so as to frustrate the attacks of the enemy in all 
directions, and at the same time keep an eye on Bhishma 
{Bhishmamevdbhirakshantii), a hair of whose head is not 
to be allowed to be touched under any circumstances. 
Just as all the inmates of a house, that gives them shelter 
against the heat of the sun and the inclemency of the 
cold weather, unite their utmost efforts in protecting it. 


1 Ay am means lit, * the way of entrance into a Vyuha or phalanx. 
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equally so, it is incumbent on us all to watch, with 
jealous care, over Bhishma on whom depend our safety 
and success.’’ Saying this, Duryodhana observed 
silence, but he found to his great satisfaction {tasya 
sanjanayanharsham) that his words had produced a 
wonderful effect on the mind of Bhishma, as may be 
seen from the following verse. 

^ 11 W 11 

** Then* to cheer Duryodhana, the grand-sire, the 
glorious Bhishma, the oldest of the Kauravas» 
roaring aloud like a lion blew his conch.’* 

The result of this is described thus : — 

to; ;insn^ i 

II 

** Then^ all of a sudden, conches and kettle«dlrums, 
tabors and horns and trumpets, blared forth ; and 
the din was tumultuous.” 

So far, Sanjaya gives an account of the Kauravas. 
He now turns to the Pandavas. 

to ; 1 

ITfRT# l^T^; II II 

3rTO^3i?i ;cRnr i:^T5tr i 

Ill'Sil 

1 Cf, Tevdnja shaiikha, bheri, panava, anaka, gomukha itj^di ek^eka 
gajl rahyan, temano shabda ghano tumula (duhsaha) thai rahyo. — BvivedU 
6 
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I 

JT^PlTi: 5T?^?^'g: llt<^ll 

Then, Madhava (Lord of Illusion, Shri Krishna) and 
the son of Pandu (Ar]una) too^ (the same), seated in 
a grand chariot drawn by milk«whlte steeds, blew 
their divine conches. Hrishikesha (lit. %ord of 
the Senses,* Shri Krishna) blew the PSneha]anya^» 
and Dhananjaya (lit. *Lord of Wealth^* Hr]una) 
the Devadatta^, (lit. God*given) and the wolf'bellied^ 
<Bhiina) of terrible^ deeds blew his mighty conch 
Paundra (called ^Hrundlnea’ by Schlegel and *a 
long reed^conch* by Hrnold). King Yudhishthira, 
the son of KuntI, blew the Hnantaviiaya (lit. endless 
victory), and Nakula and Sahadeva^ the Sughosha 
(lit. dulcet'tone or sweet«sounding) and Mani* 
pushpaka (lit. je weleblossom), respectively. And 
that excellent bowman, the King of Kashi, and the 
Master of a great car, Shikhandl^ and Dhrishta* 

1 Sanjaya wishes to show here that although Mudhava and Panda va 
are two separate forms in appearance, yet both are one, ‘Mjldhaya eva 
P^ndava.’ The suffix era is to be applied to Madhava and cha to Pilndava. 

2 So called because it wiis made from the bone of the giant Pancliajana 
slain by Shri Krishna to recover from liim the son of his Guru Sandipani» 
whom he had taken to the bottom of the waters where he had gone to bathe. 

3 Of, Digvijayane samayc jeuc sarvaiie liaravidhana hari lidhelun. — . 
jyvivedi. 

4 Presented to Arjuna by Indra in consi<leration of the assistance he 
rendered him in a fight with the Danavas. 

6 So named because he could very easily digest an unusually large 
quantity of food. 

6 A reference is here made to his drinking off the blood of Duhshffsana 
when he pulled Draupadi by the hair. 

7 Pandu’s sons by bds second wife Madri. 

8 A son of Drupad who is said to have been miraculously changed from 
a woman into a man. He slew Bhishraa who refused to return his blows as 
he had once been a woman. 
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dyumna, VirStav and SatyakI, the unsubdued* and 
Drupada and Draupadl’s sons* and the mighty^armed 
son of Subhadra* O King of the Earth !, blew their 
several conches from all sides.” 

Sanjaya describes, in the next verse, the effect of 
that most dreadful uproar. 

That dreadful din rent the heart of the Kauravas 
as it caused heaven and earth to reverberate.” 


It upset even the bravest of the Dhritarashtra’s 
party. Yet, after a little while, they took courage and 
were again ready to fight. For, Sanjaya continues : 


sm ’ar 

ii il 


Then* observing that the Kauravas were standing in 
order of battle and the showers of missiles 
beginning to fall fast* the ape-bannered^ P^ndava 
(Rr]una) raised his bow and addressed* 0 King of 
the Earth!* these words to HrishikeshaCLord of the 
Senses, Shrl Krishna).” 


^ II II 

II It 


1 Of. Kapidhvaja etale jeni dhvaja Hanumtina chhe te.—-Dvivedi^ 
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* O Acbyuta^ (lit. unchanging or undegraded)! stay 
Thou my chariot between the two armies, while 1 
scrutinise those who are standing here, longing for 
battle, and with whom it is my lot to fight in the 
labours of this war; (and while) 1 gaze on those ga« 
thered here and about to engage in battle (through 
compulsion), desirous (simply) to please in battle 
(Duryodhana) the eviUminded son of Dhritarashtra.*^ 

In the last two verses Arjuna makes a distinction 
between the two classes of soldiers: (l) Yoddhukdmdn, 
those athirst for war and (2) Yotsyamdndn, those 
about to fight against their wishes, like Bhishma, who 
himself once said- to Dharmaraja that man was a slave 
of his interest, and that he himself was bound to 
Duryodhana by his wealth. Arjuna is very much 
annoyed with Duryodhana whom he calls evil-minded 
{durbuddhe)i because he knows him to be the cause^ of 
this fierce contest which he now hated from the bottom 
of his heart ! Why should it be so ? Did the struggle 
arise all of a sudden or was it a premeditated one ? 
Was not Arjuna, a true bold Kshatriya, free from all 
feelings of tenderness in matters where one's right or 
prestige was concerned ? Sanjaya solves the difficulty 
by calling Shri Krishna Hrishikesha or Lord of the 
Senses in the only two places in which his name occurs 
upto this time in the dialogueu His object is to reveal 
the important fact that the moment Shri Krishna 

1 Cf, Je desha kala vastuhi karuna / nahin prachjavana (patana) 
jaydei // OhitmddnandalaharL 

2 Of, Arthasya puruslio daso dasastvartho na kasyachit / iti satyam 
maharaja 1 baddbosmyarthena Kauravaih // 

3 Because although Bhishma and other good people openly and 
fearlessly tried to dissuade him from his sinister purpose, he did not listen 
to them at all. 
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became the charioteer at the request of Arjuna, He, as 
the Merciful Lord of the Senses (Hrishikesha), along 
with the chariot, took charge of his senses also. It is 
Shri Krishna, therefore. Who causes Arjuna to say 
" O Lord !, halt the car ” and so on. As we proceed 
we shall find further proofs in support of this statement. 


Sanjaya continues — 

i 


** Thus addressed by Gudakesha^ (Lord of Sleepy 
llr}una)f O Bharata (Descendant of Bharata, who 
was the son of Dushyanta and Shakuntala and the 
common ancestor of both Pandavas and Kauravas)!# 
Hrishikesha ( Lord of the Senses, Shri Krishna), 
having halted that extraordinary-^ chariot between 
the two armies, directly facing Bhishma and 
Drona and all the rulers of the earth, exclaimed 
^Behold, O Partha < Arjuna, son of Pritha which 
was another name of Kunti ) ! these assembled 
Kauravas*.’* 

Sanjaya again names Shri Krishna as Hrishikesha 
and Arjuna as Gudakesha. The same two names have 
also been used for both of them in Chapter II, Verse'^ 9, 
to show that it is not possible to expect from a person of 
the calibre of Arjuna, who had entirely overcome sleep 
or doubt, that he should be so effeminate as to allow 


1 Of. Gudakesha etale gudaka uidra teuA, isha sarvada jiigrat ne jagrat — 
tat.para eva Arjuna. — Dvivedi. 

2 So called because it was presented by Agiii, the God of Fire, and 
the charioteer was Shri Krishna Himself, 

3 Evamuktva Hrishikesham Gudakeshah Paraiitapah / 
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himself to be moved at such a critical time, and that 
he should withdraw from the battle-field like a coward 
at the sacrifice of his unblemished reputation in this 
world and his bright prospects in the world to come^ 
unless we believe that he was acting under an inspi- 
ration^ from a Superior Power over which he had no 
control. What could then be the object of the Lord 
in troubling Himself thus ? Nothing but to take this 
opportunity to prepare the ground for the sowing of 
the seed of Knowledge and Love, which would be a 
source of Eternal Bliss not only to His friend and 
kinsman, but also to the whole world. Instead of calling 
Arjuna by that usual familiar name, Shri Krishna calls 
him Partha (Pritha’s son), the sound of which word, 
as it penetrated through the ears into the deep recesses 
of the stern and obdurate heart of the warrior, served 
by its Divine influence to dissolve the whole mental 
frame in a moment, like the electric spark, into one 
single maternal feeling of pure tenderness and sympathy 
for his own people. Such is the miraculous power 
of the word of God ! In his commentary on the 
eleventh Skandha (division) of Bhagavata, the poet 
and philosopher Ekanatha makes the penitent Bhikshu 
say^ that at what time, in what place and under what 
circumstances the Almighty Father shows His Mercy 
is a mystery to all ! The magic effect of the Divine 

1 Of. Partha mhanoni Ghananila / mhane ton j)hire buddhichi kala / 
Yath^rthad^piM. 

And now it is shown to his Tision by the Diyine Cliarioteer, placed 
sensationally before his eyes, and comes home to him like a blow delivered 
at the very centre of his sensational, vital and emotional being . — Essays 
on tlie Gita by JBahu Aurobindo Ohose, 

2 Pari kone kdlen kene deshiu / kona samaya visheshiu / Hari 
kripa karito kaishi / hen konasi kalena Jj 
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spell on Arjuna, is vividly described by Sanjaya in the 
following two verses and a half. 



j^priiEuctsKJr^ncrT ll ll 
_ 5§»nTn^5fj?TFT^ I 

^ ^r^fF^^^rf^irTRLil ii 

There Partha (Pritha’s son, HLrjuna) saw, standing 
in both armies, sires^ and grand«sires-, preceptors^, 
maternal^ uncles, brothers', sons^, grandsons, 
comrades^, fatherscrin^law^, as well as friends^l 
seeing all these kinsmen standing arrayed, 
Kaunteya ( Kunti*s son, Hrjuna ), moved by deep 
compassion, uttered these words in a despondent 
mood.** 


Arjuna, thus influenced, says: — 

3?^ IR^II 

?iiT TTTsrrf&r giw ^ l 

II II 

»TT^ # 501 % tT R'^^% I 

5T ^ % jpt: iroii 

“ Seeing these my people, O Krishna^^) !, standing 
arrayed, anxious to fight, my limbs fail me, my 
mouth is quite dried up, my body quivers and my 


•1 BhurishraTa and others. 2 Bhishma, Somadatta and others. 3 Kri- 
pachSrya, Drouacharya and others. 4 Gandhara, Shakimi and others. 
5 Yudhishthira, Duryodhana etc. 6 Abhimanyu. 7 Ashvatthama, Jayadra- 
tha etc. 8 Drupada etc. 9 Virata etc. 

10 Of, Bhaktanchya duhkhaten kai'shitii / mhanoni Krishna name 
boliyatu // Eangandtlia Swdmi, 

Bhakta duhkhane dura karavavala . — BvivedL 
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bair stand on end, the Gandiva^ slips from my 
hand and my skin burns all overt I cannot stand 
upright and my brain whirls in frenzy.** 

So far, Arjuna gives an account of the state of his 
body. Now, he proceeds to describe the state of his mind. 

^ wrrfir i 

?r ^ ll il 

5 T imu ^ ^ =ar i 

f% fl'T TT^ ^ 5 ^#r^fa[lrJT gr ii ii 

^RTJT^ Wt»TTt ^ I 

^ ^ SITBTRc^T^rm gSTT^r ^ II II 

^stt: II II 

ncrfra igftpssrfJr i 

3 Tfir % 3 *1^1^% ll ii 

** I see, C Keshava^ (One Who loves and is loved by 
both Brahma and Shiva) U adverse'^ omens and I do 
not foresee any good in killing my kith and kin 
in the battle. (For) I have no desire for victory, 
O Krishna !t nor kingdom, nor pleasures x what is 
the crown to us, O Govinda^ !, what enjoyments 


1 The bow presented by Agni (God of Fire) along with the chariot in 
return for the Kliandava Forest given to luni. 

2 Cf. Ko Brahma, srishtikarta ishorudrah saiihartta. tau viityannkain- 
pataya gachhatititadvyutpatteh. 

Ka = Brahma, Isha = Mahadeva, ane Va=ananda iip&niiTii—Dvivedu 

3 ‘Such as the appearance of vultures, cars moving without horses 

4 Of. Tari ‘go’ shabdeil sarva indriyen juna / tyahchen tun adhish* 
thana jdnatahi tuii // Ranganatha Simmi. 

Arjuna calls Krishna by the name of Govinda because being a witness 
of the senses he can verify the truth of his utterances. 

Govinda =Indriyone kabaje rakhanara.— 
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even life ? Even those for whose sake we 
desire sovereignty* enloyments and pleasures 
stand here marshalled in battle* abandoning life 
and wealth — preceptors* fathers* sons as well as 
grand'fathers, maternal uncles, fathers»in«law» 
grand-sons, brothers*in*law as also other relations. 
These 1 do not wish to kill* though (I am myself) 
killed* O Madhusudana^ ! (Slayer of the demon 
Madhu), even for the sake of the dominion of 
the three worlds s how much less then for this 
earth ?•’ 

When Arjuna said this, it occurred to him that 
Shri Krishna might urge that according to the Shastras‘‘"' 
there was no sin in killing felons. He, therefore, 
defends himself thus : — 



** Killing the sons of Dhritarashtra, what ioy, O 
Janardana (Destroyer of the people) !* shall be 
ours ? Killing these wicked ones we shall but 
commit sin.” 

Here Arjuna means t6 say — “If we follow Manu I 
admit that the Kauravas, who set fire to the wax house, 
who administered poison to Bhima, who raised their 
weapons against us, who deprived us of our land and 
wealth and, last but not least, who grossly insulted 
that model of a woman, the chaste Draupadi, assuredly 

1 By using this word, Arjuna shows that as Lord of the Universe it 
is His duty to kill the wicked and protect the ■virtuous. 

2 Cf , Agnido garadaschaiva shastrapanirdhanapahah / 

Kshetradaraharaschaiva shadete hyatatayinali // 
A’tatayinamayantam hanyadevaVicbarayan / 

Natataivadhe dosho hanturbhavati kasciiana // Jfanu Smritw 
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fall in the category of wicked^ persons and deserve 
nothing short of death. This is, however, a principle of 
politics^ and not of religion which forbids cruelty* of 
all kinds without distinction. Again Yajnavalkya him- 
self, the spiritual guide of Janaka, the king of the Jn&nis, 
says* emphatically that the authority of religion is 
superior to that of politics. How can I have then the heart 
to do a thing which is sinful in the very^ eyes of the 

1 The six classes of Atatayinah (wicked persons ) given above are: (1) 
an incendiary, (2) one who administers poison, (3) one who -assaults another — 
weapon in hand, (4) one who destroys property, (6) one who robs another of 
his wife, (6) or his fields. Tlie Srariti says that there is no sin in killing them. 

2 The following passage from Newman’s Sermons will enable the 
reader to understand easily the reasoning of Arjuna : — There is no act on 
God’s part, no truth of Religion, to •which a captious Reason may not find 
objection and in truth the evidence and matter of Revelation are not addressed 
to the mere unstable Reason of man, nor can hope for any certain or adequate 
reception with it. Divine wisdom speaks, not to the world, but to her own 
children, or those who liave been already under her teacliing, and who, knowing 
her voice, understand her words, and are suitable judges of them. These 
justify her.” In the text, then a truth is expressed in the form of a proverb, 
which is employed all through scripture as a basis on which its doctrine rests, 
inz.^ that there is no necessary connection between the intellectual and moral 
principles of our nature. No one can deny to the intellect its own excellence 
nor deprive it of its due honours ; the question is merely this, whether it (i. e., 
the secular i-eason, or reason as informed by a secular spirit or starting from 
secular principles, as for instance Utilitarian or Political, Epicurian or Forensic) 
be not limited in its turn as regards its range, so aa not without intrusion 
to exercise itself as an independent authority in the field of morals and 
leligion. 

3 Of. Na hifisy^tsarvabhutdni— Ahifisa paramo dharmah — 
.Saevap^pisfchatamo yah kuryatkulanashanam. Phalato’picha yatkarman^har- 
then^ubadhyate kevala pritihetutvattaddharma iti kathyate, 

4 SmrityorTirodhe nyayastu balavanvyavaMratah / arthash&strlttu 
balavadiiharmashastramiti sthitih // Tajnavalkya Smritu 

6 Asvargyam .lokavidvishtam dharmamapy^charanna tu // Smriti^ 
Yadyapi ahuddham lokaviruddham / karaniyam nl charaniyam— * 
ShankardcMr^a. 



91 


people ? Thou art the Dispenser of Justice and it is 
incumbent on Thee to destroy the wicked, for which 
reason I call Thee Janardana, but it would be righteous 
and becoming on our part to leave them to suffer the 
evil consequences of their actions in the natural course/’ 
His defence continues: — 

^ it I 

ft ^ ^cSTT iTPara u ii 

** Therefore, It ill behoves us to kill our kinsmen, the 
sons of Dhritarashtra, For, how, killing our 
relations, shall we be happy, 0 Madbava ! ’* 

After saying this, he whispers to Shri Krishna in 
his own heart — “ I call Thee Madhava, because Thou 
art the Lord of this Mayt or illusion and Thou knowest 
all my thoughts and feelings. If, however, Thou 
thinkest it fit to blame me for entertaining such 
uncalled for thoughts, when the Kauravas themselves- 
are entirely indifferent about their own interest, with 
Thy permission I will offer the following reasons for 
the same.” 

** Although their reason being overcast with avarice^ 
they do not see the crime of making a family extinct 
and the sin of hatred to friends, how should not 
we know to turn away from that sin, O Janardana. 
(Destroyer of the people) I, since we do see (plainly) 
the evils resulting from the extinction of a family**^ 
Arjuna enumerates the evils, which he anticipates,, 
in the next five verses : — 



92 


i 

^ 51% i:# ii«o u 

arvraffii^rr^ ^ oT y^w4p < i 

^rralr ^ql^jcHT ; ii ii 

l^^JSnJTT 1^55^ “ST I 

^tAV T Wi 

5iTf^y|: ficr^rot^JOTsaraT; II ll 
^c^'a^fAVuftrnt I 

5 n:^ ii ^ ii 

When a family becomes extinct its eternal^ tradl* 
tions are destroyed i the traditions being destroyed* 
Lawlessness prevails over the whole family. Hs a 
result of the prevalence of Lawlessness, O 
Krishna !, the women of the family become corrupt! 
women becoming corrupt, © Yarshneya (Oescen* 
dant of Vrishni) !, there arises a mingling^ up 
of castesi that intermingling drags to hell the 
destroyers of the family and the family itself} for, 
when deprived^ of the offerings of rice*balls and 
water, their dead ancestors (the Manes) fall head* 
long. By these misdeeds of the destroyers of families 


II II 


1 Here Arjuna refers to the Bhagavata Dharma, viz,, the path which 
leads to God. 

2 Of. Vyabhich^rena vamanamavedyayedanenacha / syakarraanAmcha 
ty^iia jayante vamasankarah // Manu SmritL 

Confusioii or mingling up of castes is caused by committing adultery, 
by improper marriage connections and by the neglect of one’s duties enjoined 
by the Scriptures. 

3 This refers to the periodical offerings called the ShxMdha oeremonies 
which reach the dead ancestors, only if they are made by legitimate offspring. 
But as there are no qnalihed persons to perform them, the ancestors have to 
-suffer. 
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wb^Gb cause eonfusion of castes, the ImmemorlaP 
traditions of castes and families are extinstiished* 
And we have heard, 0 Janardana (Destroyer of 
the people) I, that the abode of men whose family 
traditions are wiped out Is everlastingly in hell.*’ 

What Arjuna wishes to impress here on the mind of 
Shri Krishna is that when experienced Jnanis like 
Bhishmachirya fall in battle {kulakshaye), the Bhagavata 
Dharma,which he calls 'Sanatana Dharma' {kuladharmdh 
sanatandh), the most important element of which is the 
offering or sacrifice^ of disinterested {nishkdma) actions 
to God, will cease to exist (pranashyanti). This (dharme 
nashte) would necessarily lead the survivors to Godless- 
ness {ki^lam kritsnamadharmo' bkibhavatyuta), which is sure 
to cause the women to go astray {pradushyanti kulastriyah) 
and produce a confusion of castes {jdyate varnasankarah). 
This {sankaro) must, in its turn, put a stop to the daily 
and periodical rites and ceremonies {luptapindodakakriydh) 
as well as other obligations insisted upon by the 
religious, moral and social codes handed down from 
times immemonalUdtidharntdhkuladharmdschashdshvatdhy 
and consign the non-observers of Law for ever to hell 
(narake niyatam vdso bhavati). All these evils, especially 
the last, touched his (Arjuna’ s) heart deeply and with 
a firm resolution not to touch a weapon he gives vent to 
his feelings thus: — 


,1 A reference is made here to the nit^a (daily) and naimittika (periodi- 
cal) duties assigned to each caste and family from times immemorial. 

2 Of. Sincere Sacrifice consists in dedication of good thoughts and actions 
of righteous philanthropists, Yasna XXX IV. 2. — Light of the Arestd and 

Hetuka athava ahetuka / Yaidika laukika svabhavika / BhagavantinL 
arpe eakalika / y^ nafiya dekha Bhagavata Bharma // Ekamthi BhAgamtn^ 
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4;=I^Hg^ar : II II 

vrr^rnTT ^ ^riTrTt II II 


^^Aho, Alas!, we are engaged in committing a grievous 
sin, since we are trying to kill our own kinsmen 
from greed of the pleasures of sovereignty* It 
would be far better for me if the sons of Dhrita- 
rashtra, weapon in hand, were to kill me, unresist* 
Ing and unarmed. In the battle*” 


Sanjaya now tells Dhrit a rashtra what Arjuna did 
after he had said this. 

ii^^ii 

^ ?TTlJwn^fr- 

. jtw sjs^irrs’RTqf: 


Having thus spoken on the battle*field, Arjuna, with 
a mind overpowered by grief, sank^ on the chariot 
seat, flinging away his bow and arrows. Thus 
ends the First Chapter entitled ^the Yoga of the 
DIspassion of Arjuna’ in the dialogue between 
Shrl Krishna and Arjuna on the Yoga Philosophy 
of the Knowledge of the Eternal in the glorious 
Upanishads of the Bhagavad*Git&.” 

Shri Krishna has thus, by means of the wbrds 
“Behold, O Partha I, these assembled Kauravas’’ {Pdrtha 
pashyaitdnsamavetdn Kunmiti-B G, L 25), succeeded in 
preparing the ground for the sowing of the seed of 


1 As it was the' practice to fight standing in the chariot, Axjuna’s sitting 
down shows evidently that he was not willing to fight. 
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Knowledge and Love, and we find Arjuna now to be a 
true Sannyasi, which means he has given up all the 
worldly desires {kdmand) and along with them actions 
with motives of advantage in this world or the world 
to come (kdmya karma). When Arjuna, the Individual^ 
Soul (Jivdtmd), gave charge of his chariot, the body, and 
horses, the senses, to the Charioteer Shri Krishna, Who 
represents Pure Reason (shuddha buddhi), the Supreme 
Power moved the bridle of his mind in such a way that 
the horses of his senses instead of treading the usual 
path of wordly objects {visliaya), followed the righteous 
path of dispassion (vairdgya). The result^ was that 
the qualities of Rajas and Tamas in him began 
gradually to subside^ and that of Sattva began to 
preponderate, the symptoms of which have been 
described in his own words as well as in those of 
Sanjaya. It is the peculiarity of Sattva that it ardently 
desires Knowledge and is ever anxious to submit to the 
discipline of a Guru (Teacher). Under these circum- 
stances, there cannot but be a change in the relations 

1 Of. Atmdnam rathinaiu viddhi, shariram rathamevacha / buddhim tu 
-sarathim viddhi, nianah pragrahamevacha // Iiitli’iyani hayanahur viaha- 
yansteshii gocharan / atmendriya manoyukto bhoktetj-ahur maiiishinah // 
Shruti. 

2 Of Svakarmeh hoya chit.ta sbuddhi / teneu vairagya upaje trishuddhi / 
vairiigya vishayavastha chhedi / guna karma upadhi raja tama he // Tevhafi 
<iire shuddha sattA^a guna / tetheii pragate gurubhajana / gurubhajanastava 
ga jana / jnanaAdjnana ghara righe // Ekanathi Bhdgavata. 

^3 They will go away permanently when he acquires Knowledge of the 
Self aud by the constant practice of Yoga c.alled Abhyasa his reason (^Buddhi 
•or to be more accurate Ohittd) is transformed into the Eternal {Brahma or 
Ohaitanya')^ although they must appear for a time to give the Pi'arabdha 
Bhoga. 

Of. It is not the real Vairagya which is the fruit of Knowledge, but 
a passing Vairagya which is the fruit of disgust. — Hints on the Study of the 
JBhagamd^Qitd hy Mrs* Annie JSesant, 
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of Arjuna with Shri Krishna, Who was up to this time 
only his friend and kinsman. Arjuna had now reached 
a stage which makes him quite fit^ for ' Shravana' or 
hearing lessons in the theory and practice of Knowledge 
and Love of God, and would soon request- Shri Krishna 
to accept him as his disciple and to apply the balm 
of His instruction to his wounded Soul. Shri Krishna 
would then explain to him the principles of 
the Sankhya Philosophy, which forms the subject 
matter of the Second Chapter. The Bhagavad-Gita, 
in its very essence, is, what is called at the 
end of each Chapter, a Yoga Shastra and the 
speaker is the Yogeshvara or the Lord of the 
Yoga, as Sanjaya calls Shri Krishna in Chapter 
XVIII, 75* The four stages or steps of Yoga or 
Devotion^ {Bhakti) given in the Gita are Karma^ Yoga 
(Path of Action), JndndP Yoga (Path of Knowledge), 
Bhakti^ Yoga (Path of Love) and Pushti Yoga (Path 
of Grace), called True Faith {Sachchkraddhd), Perfect 
Resignation {SajTjprapatti), Universal Charity (Sadbhakti) 
and Infinite Grace'(Samptishti) respectively in ‘Amourism'. 
“BhaktF Yoga is the crown of the edifice; Jnana 

1 Cf. Sannyasya shrayauam ’kuTyixt—Skruti, 

2 Of. Yacbchhreyah syannischitam bruhi tanme / shishyasteham shadih 
mam Tvam prapannam // B. G, II, 7. 

3 The word ‘ Yoga ’ is thus translated by the late Mr. Justice Telang 
in the * Sacred Books of the East*. 

4 Of. Tevhah ‘ Yoga * shabdeil ghetaleh pahije / Ishvararadhaiia // 
Yarthdrthadijfihd. 

5 Of Chaitanyakade vritti phiravanefi ya nahva Bhakti // Shimrdma 
Swdmi. 

6 Bhakti asi sthiracharih Harirupa pahe — Ndrdyana Maharaja, 

Pari priti je Ishvariii atiaabhu\ efi / tiye pritila Bhakti aiseh mhanaveh // 
JBrahma jSttdi, 

7 Life and Teachings of Shri Kamanuj^chdrya. 



97 


Yoga prepares one for it, and Karma Yoga destroys 
undesirable Karmic affinities and purifies one's heart." 
Pushti Yoga ‘ is the final fruit^ of devotion'. All the 
four paths are included in one single term ‘ Bhdgavata 
Dharma' (Path leading to God) which is called 
' Shashi) at a Dharma' in Chapter XIV. 27, and which 
continues even in the Supreme Abode {Anddi Vaikuniha) 
of Vishnu, where the Wise Lovers (Jiidni Bhaktas) dwell 
after the death or destruction of their physical bodies. 
In the Karma Yoga, the relations between the 
Disciple and the Lord are expressed by the Vaishnavaic 
Rasa!^ (Love or affection) called Ddsya (the emotion 
of a servant to his master), in the Jnana Yoga by 
(the emotion of friendship), in the Bhakti Yoga 
by Vdtsalya^ (the parental feeling) and in the Pushti 
Yoga or Shashvata Dharma enjoyed in Vaikuntha, 
by Mddhurya^ (the emotion that finds play in our 
conjugal life). “ The fourth, the feeling of a loving 
wife to her Lord," says Bharati, “ sums up the essence 
of all the foregoing three feelings. It is the highest 
and tenderest feeling of devotion. The true wife is the 

1 Life of Shri Vallabhacharya. 

2 Of. In the path of inclination (Raga) he (Totary) takes Krishna as the 
obj(.;ct of his ciiief emotion, viz., as master, comrade), child or sweetheart.— 
Bhdgavata, III. 25.35. 

Khsa literally means pleasure, delight, sweetness c^'g, 

3 (jf. The Christian and the Hindu can realize it (the idea of loving God 
as a child) easily, because they have the baby Jesus and the baby Krishna. 
— Swilnii VivehdwxTida. 

4 Of. The Sovereign God hath come to my house as my Husband. I made 
the bridal pavilion in the lotus of my heart, and divine knowledge the 
recitation of my lineage. I obtained God as my Bridegroom ; so great hath 
been my good fortune, Pemi-Gods, men, saints and the thirty-three crores 
of Gods in their chariots eame as spectators. Saith Kabir “ The one God 
the Divine Male, hath wed and taken me with Him,’* — Macaaliffe'a Sikhism^ 

7 
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servant, friend, mother and lover of her husband. The 
devotee who wants to be the friend and companion of 
Krishna must have his all-forgetting Love of Krishna 
pervaded by an* uninterrupted sense of equality with 
Him/’ But, “Even married love ”, we find in * The 
Vaishnavite Refor?ners of India \ “ was considered of a 
lower form, being interested, the love towards the 
gallant, submersive of worldly duties and propriety as 
it was, was considered the highest kind of sentiment 
that the soul can entertain towards the Almighty.” 



CHAPTER II 
( DVITIYODHYlYAH ) 


SYNOPSIS, — Being attached by Shrt Krishna for 

avoiding war ( Kutastvd hashmalamidam 

tyaktvottishtha Parantapa-IL 2 & 3), when 
Arjuna surrendered himself absolutely to His 
mercy and begged of Him to teach him what 
was best under the circumstances (Kaiham 
Bhishmamaham sankhye...,shddhi mam Tvdm 
prapannarn-ll. 4 7 )y He replied ‘ Discriminate 
the Self from the non-Self by the Sdnkhya 

( Ashochydnanvashochastim m eshdtebhi hi td 

sdnkhye-IL 11 - 39 ) ^tid make the Reason steady in 
the Self by the Yoga( Buddhiryogetvimdm shrunii 
— tadd yogamavdpsyasi-IL 39-53) then you 
will actually see by your own experience that he 
does not die because he is indestructible and that 
he does not kill because he is actionless (Nay am- 
hand na hanyate-IL 19),' The Preliminary 
Course recommended for this purpose is what is 
called Yoga or Karma Yoga ( Yogasthah kuru 
karmdni-II, 48) which implies tivo important 
things, 1st, evenness in the acquisition or non- 
acquisition of the rewards of actions ( Samatvam 
Yoga uchyate-IL 48) a7id 2ndly, skill in actions 
(Yogah karmasu kaushalam-H. 50). The ist 
is accofnplished by being desireless ( Sangam 
tyaktvd-Il, 4^) ^^td the 2 nd by performing the 
necessary duties and offering them as sacrifice 
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to the Personal God ( Yogastha-IL 48). They 
are also known as Sannydsa (renunciation) 
and Tydga (abstention )y respectively, (B. G. 
XVIII, 2 ). Then, after the purification of his 
heart, he is asked to gam Knowledge (Buddhau 
sharanantanvichchha-IL 49) the pgrfectiofi of 
which will destroy all his merit and sin ( Buddhh 
yiikto jahdtiha uhhe sukrita diishkrite-II, SO ) 
and enable him to enjoy Living-Freedom* Lastly, 
in reply to Arjunas query ( Sthitaprajnasya kd 

bhdshd vrajeta kim~II. S4)>^hri Krishna 

describes ( Prajahdti yadd kdmdn Brahma 

nirvdnamrichchhati-IL 55-72) the state of a 
Perfect Jndni ( Sthitaprajna ) which is the result 
of self-control or Vairdgya (Indriydni safi^ 
yamya-IL 6l ) and constant practice or 
Abhydsa ( Yukta dsita-IL 6l) secured by making 
the Personal God one's Supreme Goal 
(Matparah-IL 6l)* 

O God of Gods !, of the nature of the Kalpavriksha, 
from Whom originates the Universe which is no other 
than Thyself, and in Whom it dissolves itself, pray 
favour us with a little spark of the fire of Thy Divine 
attribute of Dispassion ( Vairdgya ) that shall kindle a 
flame sufficient to burn and reduce to ashes the fuel of 
our sins and enable us to secure Knowledge of the Self 
by the purification of our hearts. This Graced, however, 
Thou bestowest on those alone who love Thee tenderly, 
as the Vedas, Shastras, Puranas and Saints as well as 
the Prophets of all the nations unanimously declare 

1 Of. Ishvarilnugraheu vishaya virakti / Ranganathi Togamsishtha, 

Te bhakti lage jyache chittiil / tain Mi sampadalou tyachya IiJltiii / 
anikd sMhanaiiche praptin / yina bhakti Mi natudeS // Ehandthi Bhdgavata, 
XI, 14, 20. 
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that Thou art won by only one-pointed Faith and 
Love. Who is, therefore, so blind as not to envy 
the lot of Arjuna ? His stars are now certainly in 
the zenith. The fortune of Dispassion ( Vairdgya } 
is, as the poet Ramadasa^ says, the highest^ 
of all ’the fortunes man may boast to possess. When 
one declares sincerely that he wants nothings it implies 
that he possesses or has the satisfaction of possessing 
everything. But such is the Law^ of Nature that every- 
thing unasked goes to the person who wants nothing, 
as may be seen from the example of the sea^ to which 
all waters run without any solicitation on its part. The 
following is a further illustration of the Truth. 

Once upon a time there lived in Southern India a 
learned Brahmana who was very poor. With the 
object of getting wealth, therefore, he performed several 
‘ Gdyatri^ Purascharanas ' with punctilious care but 
nothing came out of them. In disgust, he renounced 

1 Of. Mah?itbh;igya butaiji alen/taiseii vairagja utpanna yXlenfjDdsahodha 

2 Of, Just in proportion as we empty ourselves of all that we have, is 
there room for the Divine fulness to flow in, and fill us more than we were 
ever filled before. Therefore the note of the Kivritti Marga ( Path of Beturn ) 
is renunciation. Renunciation is the secret of Life as appropriation is the 
secret of Form, — TlieLaw of Sacrifice hy Mrs. Besant, 

3 Of, Keep this short and complete saying ‘Forsake all, and thou shalt 
find air. Leave concupiscence and thou shalt find rest . — Thomas a'Kempis. 

When a man has really renounced, a strange change takes place. On 
the Path of Foithgoing, you must fight for every thing you want to get ; on 
the Path of Return, nature pours her treasures at your feet. When a man 
has ceased to desire them, then all treasures pour down upon him, for he has 
become a channel through which all good gifts flow to those around him. — ■ 
Toga as Practice. 

4 Of. Apuryamilnamachalapratishtham samudi’amapah pravishanti- 
yadvat— J?. O. II. 70. 

5 Repetition of the G&yatri Japa, a certain number of times every day 
for some stated period, is called a Gayatri Purascharanam. 
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the world and became an Ashrama Sannyasi. The 
moment he took the holy orders, Lakshmi, the Goddess 
of Wealth, appeared before him in person, but he did 
not care to look at her. When he found her, however, 
to be very courteous, he asked h6r the reason of her 
not coming before. In reply she said, with an air of 
gravity, “Look at the yonder hill of your sins in conflagra- 
tion I yoMt ^ pur char an could scarcely burn 

a little corner of that great hill, how could you expect 
me to come and see you 1 Your renunciation, however, 
has set the whole hill on fire and made you sinless. I am, 
therefore, now at your service, quite prepared to give you 
anything you want.'' The Sannyasi, who was satisfied 
with the answer, thanked her for her kindness and bade 
her to depart as he wished to ask nothing from her. 
But, as she would not go away without granting him a 
gift (Vara), to please her he expressed a desire to have a 
shower of gold mohors fora few seconds, in commemora- 
tion of the event. Some of the mohors which were 
picked up by the people who happened to be present on 
the occasion, are still said to be found in Kanara and the 
adjoining parts. The moral of the incident is plain 
enough. 

Dispassion holds exactly the same position in spiritual 
matters as wealth does in matters relating to the 
material world. For, as the material prosperity of an 
individual is judged by the amount of wealth he 
possesses, so is his spiritual progress to be judged by ^the 
strength of his Dispassion. In the opening verse of 
this Chapter, Sanjaya, therefore, gives us a clue to gauge 
the strength of Arjuna's Dispassion. 

1 It is to be understood, however, that the ‘ purasoJiarams' helped him 
i ndirectly in securing Benunciation, 
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** To hinif who was thus overwhelmed with pity^ and 
whose smarting eyes were full of tears'^* and who 
was. depressed in spirit, Madhusudana^ ( the 
Destroyer of Madhu ) spoke these words^.” 


— iTrT^r i 

m ’OT »n7: ’TT^ I 

^ II ^ II 


1 Cf. ArjuTiane je vishada (kheda) thuya chlie, te virugaauii bija chhe ne 
jtvrmanu adhikarauau mukha chhe. — Dvivcdi, 

2 Of. The Bhakta therefore asks of tlie Lord tears and notliing else ; for 
tears ai’e the knots in the string of Love, — and they are therefore so much 
sweeter 1 Love without tears is not Love at all ! ! Tears are to Prema 
what borax is to gold ; botli melt and purify. — Tkakw' Haramtk'i 
Upadeshdmrita. 

3 Sanjaya uses the name ‘Madhusudana’ to show Dhritarashtra that 
although Arjuna says that he Avould not fight, the Destroyer of Madhu will 
force him to fight. 

4 Of. The Bhagavad-G-itu may be looked upon as a discourse addressed by 
a Guru to a Chela who lias fully determined upon renunciation of all worldly 
desires and aspirations, but yet feels a certain despondency, caused by the 
apparent blankness of his existence. — T. Subba Bow-^Introdnction to 
Lectures on the Study of the Bkagavad'-GUd. 

If his (Arjima’s) prophecy were true, if his prevision were correct, if 
Dharma was going to fade away, and castes would Ix^come confused, why 
did these , words of rebuke fall from the divine lips ? Why that 
strong rebuke ? Because the plan, the scheme of Ishvara must be carried out, 
at whatever cost for the moment, by those who are ilis agents in. the work.— • 
HinJts on the Study of the Bhayavad-Gitd by Mrs. Annie Besant. 

5 Of. Utpattiheha vinushaheha bhutduamagatim gatiin vetti vidyam- 
avidyaheha savachyo Bhagavan iti // Je bhutamatrauau utpatti, vinasba, 
%amana, gamana, vidya, avidya, e sarvane jaae te Bhagavan Paramatma 
te atre Slni Vasudeva, Krishna. — Bvivedi, 
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^ Whence, 0 :Ar]una !• has this delusion which is 
abhorred by the Hryas (good men), which shuts 
out from heaven and which brings disgrace, come 
on you, in this (hour of) danger ! Be not impotent, 
0 Partha (Son of Pritha) !, it does not become you; 
shake off this mean weakness of the heart, and 
stand up, 0 Parantapa (Tormentor of Foes) ! 

Shri Krishna, with a view to make the dis- 
passion of Arjuna as complete^ as possible, just as 
the driver pokes his pointed instrument of punish* 
ment into the head of a naughty elephant, taunts 
Arjuna by saying that the delusion ikashmalam) that 
had overtaken him was most unfortunate (visJiame 
samupasthitam), in as much as it gained none of the 
three objects, to one or the other of which the actions 
of all reasonable men are directed. In the first place, 
it could not secure salvation, because it was Unaryan — 
a thing which the seekers of Knowledge or Love of God 
abandoned altogether. It could not give a seat in 
heaven {asvargyam), because it was in direct contraven- 
tion of the duties imposed upon him as a Kshatriya. It 
could not bring any fame in this world {akirtikaram), 
because it would not be considered by the people as 
the effect of humanity but of cowardice arisen through 
fear of death or defeat. For this reason, Shri Krishna 
calls him by his usual name Arjuna, which is also the 
name of a particular kind of tree^ meaning thereby that 
by his love of inaction he showed that he was behaving 
himself like a thing belonging to the vegetable world 
and not like a rational being. When Arjuna is asked 

1 To ‘ sulreiider absolutely the Individual to the Divine Will 
to ^ leave all and follow Him ' and to bow * Lord, Thy Will be done ’ is 
complete dispassion. 

2 Of, Arjuna evuh simal^na vjrikshanuii pana nAma chhe. — DvivedU 
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to give up his impotence {klaibyam md sma gamah), 
as it did not become him {naitattvayyupapadyate), he is 
called "Pdrtha" to show that he is imitating the tender- 
heartedness (hridayadaurbalyam) of his mother, a quality 
which, as a matter of fact, Shri Krishna Himself 
has instilled in him to serve His purposed When Arjuna 
is advised to stand up (utiishtha) and fight he is 
called ^Parantapa' or ‘Terror of Foes’ to remind him of 
his true nature and of his brave deeds in the past. 
These harsh words coming from the lips of one whom 
Arjuna loved (who can answer the question how much?) 
as himself and from whom he expected words of 
encouragement, served, as they were meant to serve, 
like kicks received from a bosom friend by a bleeding 
soldier, fallen in battle. Arjuna, therefore, with the 
greatest humiliation, tries in the following verses to 
defend himself in the best possible manner, but fails. 
Being, at last, unable to determine one way or the other, 
he surrenders himself absolutely to the Lotus Feet of 
Shri Krishna, which he wishes to use as his ship to 
cross this ocean of illusion. 

srf^r^rr% ii « ii 

1 Of, There n plan to be worked out, in which Arjuna was an 
actor, to which his eyes were blind. He was under a delusion ; confused, 
perplexed, he could not see ; and that great plan that had to be worked 
out was changeless; nothing that Arjuna could do would alter it, no 
resistance of his might avail to make it different from what it was. He 
was to understand that forms lose life, but that the Spirit dieth never, and 
that when the work of the form is over, it is well that it should be shattered 
into pieces .— on the Study of the Bhagavad'-Gitd hy Mrs^ Annie 
JBesard, 
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How, O Madhtisudana (Destroyer of Madtiu) !, shall 
I assail, with arrows in the battle, Bhishma and 
Drona, who are, © Destroyer of Foes !, fit for 
worship ? It is better to feed oneself in this world 
even on alms than kill God*like preceptors. By 
killing them, though they be tainted with the greed 
of wealth, 1 should only taste blood-stained enjoy- 
ments. Nor do I know, which Is better for us — 
that we should be victors or that they should 
conquer us — these, whom having killed we do not 
desire to live — even those sons of Dhritarashtra, 
arrayed against us. My Knowledge^ of the Self 
is contaminated by the vicious association- of the 

1 Of, STabhavodhyutmanmcbyatc — B. G, VIIL 3, 

2 Of, ‘Kripanasya bhavah karpanyam’ and ‘Yovaetadaksharangar- 
gyaYiditvasmdllokatpraitisakripana iti’. ‘ Karpanyam * is ‘ Krinanata,’ which, 


5T T? srqipTTrir 
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limited body, my mind Is in confusion with regard 
to my duty» 1 beseech Thee, tell me what is 
positively good for me. I am Thy disciple } teach 
me suing for Thy mercy. For 1 do not foresee 
that it would drive away that grief which withers 
up my senses if 1 should obtain unchallenged and 
prosperous kingdom on earth, or even the 
sovereignty of the Cods.*’ 

What gave Arjuna the greatest pain was the 
idea that he must kill ( ishuihih pratiyotsydmi ) the 
Holy Teachers like Bhishmacharya, who possessed 
the highest spiritual experiences^ (mahdntibhdvdn) 
and for whom he had the greatest reverence (pujdrhd). 
It was quite proper, he thought, for Shri Krishna 
to kill the demon Madhu, because the latter show- 
ed hostility to one who was of the nature 
of the Kalpavriksha and thus forced the former 
to become an Arisiidana or a destroyer of a foe. But, he 
alleges that the circumstances in his case being different^ 
he would be incurring sin, if he were to kill those whom 
he loved dearer than his own life. There is no wonder, 
then, that he was ready to beg ( shreyo bhoktum hhai- 
ks hyamapi ) xsither than slay {hatvd) them 3.nd enjoy 
worldly happiness {bhunjiya bhogdn). If Shri Krishna 
were, h owever, to urge that the great Bhishma himself 

means identifying oneself with the body for want of Knowledge of the 
indestructible Soul ( akshar-^tmii ). 

Kripanah phalabetavah G. II, 49. 

^Shrutipramane kripana etale anatmajna, atmane na jananara. — Bvivcdi. 
1 If Shri Krishna were to quote the Smriti (^gurora}>yQvaliptmy(X 
lidrya ka^yamojancita lutpatha pratipannamja jiarityfigo vldhlyate), Arjuna 
would maintain his point by referring to the folJ owing two authorities ; (1) 
Akritvaparasantapam agatvilkhala mandiram akleshayitvii chStmanam 
yadalpamapitadbahu, and (2) dharma vyatikramo drishta Ishvardnancha 
sahasam tejiyasam na doshaya Tanheh sarva bhujoyatha. 
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had confessed that he followed the standard of Duryo- 
dhana for his own interest, Arjuna*s contention was 
that whenever he would happen to enjoy any object of 
pleasure, in which he knew the departed saints took 
delight in their life time, he could not but remember 
them, and their memory would undoubtedly cause the 
enjoyments to be besprinkled with blood (rudhirapradig- 
dhdn), that is, to be unpalatable. This, he says, Would be 
the evil result of his success even if he achieved it, but, 
on the other hand, if he were to be killed in the 
battle, he was sure to be packed off to hell for 
having taken up arms against the pious teachers 
solely for the purpose of securing a little bit of earth, 
called a kingdom. Under any circumstances, it was 
certain that Arjuna did not care to live after having 
killed even the sons of Dhritarashtra iychieva hatvd na 
jijivishdmah), who were his inveterate enemies. It was 
impossible for him, therefore, to raise his hands against 
any one on the field. On further consideration, how- 
ever, of the alternative of not taking any part in the 
fight, which he had proposed for himself, it occurred 
to him that that too was useless, as it was sure to result 
in ill-reputation here so long as he was alive and 
punishment of an everlasting abode in hell after death. 
He was thus in a fix and did not know what to do. Just 
then an idea came into his head that his Soul had 
degenerated by its coming in contact with this human 
bodyi and its environments, and, having forgotten its 
1 Of, There was a lioness, heavy with young, going about in search 
of prey, and there was a flock of sheep. The lioness jumped upon the flock. 
She died in the attempt and a baby lion was born, motherless. It was taken 
care of by the sheep. They brought it up and it grew amongst them, lived 
on grass like them, bleated like them and although it became 
n full-grown lion, it was still to all intents and purposes, and in its 
own mind also, a sheep. In course of time another lion came in 
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infinity, had becbme a mere limited being (karpanya- 
doshopahatasvabhdvah). He also saw that his reason, 
secular as it was, had been confounded and could 
not see the right path {dharmasammudliachetdh)^ for, it 
was not in its province to do so, as it would not be in 
that of the moral sense to find out mathematical truths. 
He, therefore, made up his mind to adopt the only course 
left open to him, to surrender himself absolutely to 
the Will of Shri Krishna Who was God incarnate. As 
advised by the Vedas^ he stands before Him with folded 
hands like a suppliant and offers Him a prayer^ 
to the following effect. “ O Thou Almighty Lord of 
this Universe ! I am thy little babe, Thou art my dear 
Mother aye Father too! Help me, I am forlorn ! lam 
Thy hungry calf, Thou art my affectionate Cow ! Pray 

search of prey, and what was bis astonishment to find in the 
midst of the flock a fellow-lion flying, like the sheep, at the approach of 
danger. He tried to draw near, in order to teacli it that it was no sheep, 
but a lion ; but at bis slightest approach the sheep fled, and with them 
this sheep-lion. The other lion, however, persisted in his intention ; he 
watched and one day found the sheep-lion sleeping. He jumped on it and 
said, “Wake np ! You are a lion.” “ No !” cried the other in terror, “I am 
a sheei).” Even when told, he could not believe, but bleated for fear. Then 
the lion dragged him towards a lake and said, “ Look I here are our 
reflections, mine and yours.” Here came comparison. The sheep -lion 
looked first at the lion and then at his own reflection, and in a moment 
arose the idea that he was himself a lion. Immediately he began to roar, 
his bleating was all gone. Similarly do I say unto you, you are lions, you 
are not sheep. You are souls, pure, infinite and perfect.” — Swami 
Vi^eMnaTida. 

Dehasangeii micha deha vataten malA / yamuienchi vishayapriti jadali 
m^nasa // Shri Shankar a. 

* 1 Of. Tadvijnanartham sadgurumeTubhigachhetsamitpaiiili shrotriyam 
brahmanishtam — Shrutu 

2 Of, But the whole upshot is that all-embracing inner bmikruptcy which 
Arjuna expresses when he says that his whole conscious being, not the 
thought alone but heart and vital desires and all, are utterly bewildered and 
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let me have a suckle of Thy Love ! I am Thy eyeless 
and featherless young one,- Thou art my kind Mother- 
Bird ! Be pleased to feed me with Thy Grace ! I am Thy 
blind disciple {shishyaste*ham), I know nothing ! O God of 
Gods !, look not upon my evil qualities^ ! Thou art my 
Omniscient Guide and Teacher ! O Merciful Being, pray 
lead me to the right path (shddhi mdm Tvdm prapannam) ! 
Tell me what is best (yachchhreyahsydnnischitam 
bruhi tanme) ! Let me be favoured immediately with 
a balm which will dispel all my sorrow and bring unto 

caa find nowhere the dharma, nowhere any valid law of action. For this 
alone he takes refuge as a disciple with Krishna ; give me, lie practically 
asks, that which I have lost, a true law, a clear rule of action, a path by 
wluch I can again confidently walk. He does not ask for the secret; of life 
or of the world, the meaning and purpose of it all, but for a dharma. Yet 
it is precisely this secret for which he does not ask, or at least so much of the 
knowledge as is necessary to lead him into a higher life, to which the Divine 
Teacher intends to lead this disciple ; for he means him to give up all 
dharmas except the one broad and vast rule of living consciously in the 
Divine and acting from that consciousness , — Essays on the Gifd hy ]3ahu 
AurdbiTido Qhose, 

\ Of, 0 Lord, look not upon my evil qualities 1 Thy name, 0 Lord, is 
Same-Sightedness. 

By Thy touch, if Thou wilt, 

Thou canst make me pure. 

One drop of water is in the sacred Jamna, 

Another is foul in the ditch by the roadside, 

But when they fall into Ganges, 

Both alike become holy. 

One piece of iron is the Image in the temple, 

Another is the knife in the hand of the butcher. 

But when they touch the philosopher b stone 
Both alike turn to gold, 

So, Lord, look not upon my evil qualities I 
Thy name, O Lord, is Same-Sightedness, 

- By Thy touch, if Thou wilt, Thou canst make me pure.— Translation 
from Suradasa as given in The Weh of Indian Life hy Sister Mreditd, 
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my senses a soothing joy, which I do not at all expect 
to get from any thing in this world {na hi prapashydmi 
mamdpmiudydd yachchhokamuchchhoshanamindriydndm ) — 
no, not even from the full and unrivalled sovereignty 
of men as well as of Gods ( avdpya hhumdvasapatna^ 
mriddham rdjyam surdndmapi chddhipatyam)J* Sanjaya 
now tells Dhritarashtra what followed. 

^ II ^ II 

i 

ii u 

Gttdakesha (the Lord of Sleep, Arjuna), Parantapa 
(the Tormentor of Foes) having thus addressed 
Hrishikesha (the Lord of the Senses, Shri Krishna) 
and said to Govinda (lit. known by the Vedas, Shri 
Krishna) * 1 will not fight ’ held silence. To him, 
O Bharata (Descendant of Bharata) !, full of the 
spirit of dispassion as he was between the two 
armies, Hrishikesha, ( the Lord of the Senses, 
Shri Krishna), smiling, as it were, spoke these 
words.’* 

Sanjaya, as already pointed out in the Commentary 
on the First Chapter, has been suggesting throughout 
that Arjuna was by nature ‘ the Sleep«Lord {Guddke- 
shah) ’ and ‘Foe-Harasser (Parantapa) ’ and that his dis- 
inclination to fight was inspired by the Just and Merci- 
fubLord of the Senses, Whom he requested to become his 
charioteer. Although this dislike was, as it were, 
forced upon him, yet it was so powerful that even when 
he surrendered himself entirely to the Lord’s Will, he 
was bold enough to say ' I will not fight (m yotsya) but 
I will hear from you the Truth of the Vedas* and observe 
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silence (tushnim habhuvaha). This is why Sanjaya uses 
the word ‘ Govinda \ The point is made still more clear 
by the mysterious smile which he speaks of. The smile 
is not a natural smile but an affected one. Shri Krishna 
being fully aware of the innocence of Arjuna in this 
matter, there was, as a matter of fact, no occasion what- 
ever for ridicule. Why should he affect a smile then ? 
It was because he wished that Arjuna should feel that 
the smile was evoked by his sheer folly! For, even the 
least consciousness of, what is called, worldly wisdom 
is likely to interfere very much with the true Knowledge 
of the Self. How kind and merciful must, therefore, be 
our Almighty Father Who overlooks not even the minutest 
precautions which, in His omniscience, He sees to be 
necessary for the good of His children 1 This is the force 
of the suffix (like) in the expression ^ praliasanniva^* 
(smiling, as it were). Now, the World Teacher, in 
compliance with the humble request of His disciple, will 
begin with ‘ the discrimination of the Self from the 
non-Self (Atmdndtmaviveka)\ which is the first step 
on the Path of Knowledge and which will serve as a 
balm to dispel his sorrow so bitterly complained of. 

** You grieve^ for thoso who do not deserve to he 
grieved for and yet you speak words of wisdom. 

1 Cf, Pari ty^sa vatavefi antariu / kin apanasa hause Hari / inhanoni 
h^fisaly^che pari / basya vami Sanjaya // Yathartliadq^’iha. 

2 Of* Kow it is said in the introduction to the practice of the GitI- which 

is called Gitd kar^dinyasa, that these words : “ Thou grievest for those that 
should not he grieved for” are the Bijam of the Gitii. You know the force of 
that word Bijam, seed. A Bijam is a sound, word or sentence to be prooouced 
at the beginning of a mantra, in order to bring about a desired effect... In that 
Bijam is the very essence of the whole mantra These words ‘Thou grievest 
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Sages^ grieve not for those who live nor for those 
who are dead.” 

Shri Krishna, first of all, refutes the most important 
argument urged by Arjuna for not fighting by quoting 
the example of the Acharya himself thus — “Do you say, 
Arjuna, ‘How can I lay my hands on Bhishma ? ' Answer 
me then ‘ How did Bhishma himself fight against his 
own preceptor the great Parashurama, when the latter 
advised him to marry Amba, the eldest daughter of 
Kashiraja, against his wishes to lead the life of a 
bachelor ? ’ Again, the same Bhishma agrees to become 
an instrument of death for you in consideration of the 
paltry remuneration he receives from Duryodhana, and 
yet you mourn, because it has fallen to your lot to dart 
arrows against him ! This is strange indeed ! You are 
lamenting for those who deserve no sympathy from you 
at all {ashochydnanvashochastvam). You have been 
quoting authorities from the Scriptures just as Sages do 
{ prajndvdddfischa bhdsJiase ), but you do not see that you 
entirely miss their aim. Take even the second argument 
of yours, viz., that it is improper to kill kinsmen. 
This you consider to be Knowledge, Religion and Love. 
But you are quite mistaken. What makes you weep is 
nothing but Ignorance, Superstition and Egoism. Sages 
never mourn for the living, because they know that all 
of them nlust sooner or later reach that stage of life 
which is called death, and they do not mourn for the 
dead {gatdsu iidnushochanti panditdh ), because 

are said to be the Bijtiin of tlie mantra of the Gita. 'I'hey are it.s e.'Sence, 
they reveal its object, they give to it its special signiliciiiice. 1 he whole of the 
Gita is wrapped up in these, as the plant in the seed .— of 
Hie Bhagavad’^QitCi hy Mrs. Anmo Besatut. 

1 ty. Sada sarvatra Brihina darshanam hi paadityam / Brabinajoah 
pdndjtyam nirvidyate iti Shruteh // 

8 
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they know from their own experience that nobody ever 
dies, or, in other words, there is no such^ thing as dying 
in the sense the world understands it/’ Shri Krishna 
gives the details of this experience in the next verse. 

5r 51 wtct: 11 \\ u 

** BoTf never* truly* was 1 not* nor you* nor these 
rulers of men; nor shall we all ever cease to be* 
hereafter.’* 

By the word ‘ ’ (for) Shri Krishna suggests that 

the Soul is separate from the body. He means to say 
that, as a matter of fact, He Himself (aham) as well as 
Arjuna (tvam) and the kings assembled are all {ime 
janddhipdh) ‘ the Eternal Brahma ’ and that each of them 
had before, that is, in his previous life, a body ( ?ta 
tveva ndsam ) just as he has got one now. When the 
present bodies disappear, the immortal Souls (sarve 
vayam) will assume fresh bodies again ( na chaiva 
nahhavishydmah atah par am). This is why the Wise do 
not see any reason for the sorrow in which the ignorant 

1 Compare the following extract fiom Tennyson^ s Memoir’, — “This 
( kind of waking trance ) has generally come upon me thro ’ repeating my 
own name two or three times to myself silently, till all at once, as it were 
out of the intensity of the consciousness of individuality, the individuality 
itself seemed to dissolve and fade away into boundless being and this not a 
confused state, but the clearest of the clearest, the surest of the surest, the 
weirdest of the weirdest, utterly beyond words, where death was an almost 
laughable impossibility, the loss of personality ( if so it were ) seeming no 
extinction, but the only true life. 

1 am ashamed of my feeble description. Have I not said the state is 
utterly beyond words ? But in a moment when I come back to my ‘ normal 
state of sanity ’ I am ready to fight for mein Uehes Ich (my beloved Ego- 
German) and hold that it will last for aeons and aeons.” 

2 Of, ‘ Tu' shabden dehadikanhuni vilakshana / atmasvarupa saiigatase 
Jan^dana — OhUsaddnafhdalaha ri. 
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ever plunge themselves through foolish attachment to 
their perishable bodies, Shri Krishna includes Himself 
here among the Individual Souls, because He also 
assumes human and other forms called incarnations^ 
whenever He finds an occasion to do so. Arjuna is 
satisfied with the explanation so far, but a doubt arises 
in his mind, viz,, why should not one grieve when he 
has actually to leave the body which was so dear to 
him and take up a new one? This is cleared in the 
following verse. 

^5!iT ^ ii ii 

** Just as» in this body, childhood and youth and old 
age (come) to the embodied (Soul), so does the 
acquisition of another body; the Wise^ Man is not 
deluded there.’* 

Shri Krishna tells^ Arjuna here that when people 
are found altogether indifferent about the changes^, 
such as, childhood {kaumdram), youth (yauvanam) 
and old age {jard ), which continually take place in this 
body (asmin dehe), there is no reason why they should be 
so particular about the last change in this life. The 

1 Detailed informatiou ou this point is given in the commentary on the 
7th verse of Chapter IV. 

2 Of, ‘ Dhiyairayatitidhira’ iti — Dhira etale ‘dhi’ buddhi, aiitahkaram^, 
tene ‘ ir ’ etale ‘prerana karanara.’ — JJvivedi, 

3 Of. Now this verse (II. 13) emphatically tells you that the change 
from life in this present body of yours to ‘after death" life in subtler ones, 
and from these again to rc-embodimont on Earth, can no more affect your 
fundamental identity than does the change from the boy or girl that you 
were, through the grown man or woman that you are, t o the lioary, seasoned 
veteran that you will live to be if my good wishes (which pray accept) are 
of any avail.— Mind-aspect of Sal vation^ Part fbt/F. T. BrooJis. 

4 Of. For a conscious being, to exist is to change, to change is to mature, 
to mature is to go on creating oneself endlessly , — Henri Bergson, 
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Soul, who is the dweller in this body {dehino), sees no 
signs of childhood when the body becomes young, 
nor those of childhood or youth when it becomes old, 
and yet remains quite unaffected throughout all these 
corporal changes* No one ever says that a person is 
dead (gone for ever) when he happens to pass the stage 
of childhood, nor that he is born again (has taken a 
new life) literally when he arrives at the stage of 
youth. Similarly {tatha), what we call death^ is not 
annihilation but a stage of passing from one body to 
another {dehantaraprdptih). The idea of death, there- 
fore, upsets only an ignorant man and not a Wise Man 
(dhirasiatra na mtihyatt) whose experience is that the 
Soul, the witness- or spectator of all these transient 
changes, is immortal. The Lord now deals with the 
question of the pangs of separation which one feels at 
the time of the death of a friend or relative. 

3n7T?rr’Tn%Tf3i%r5TreTri%Tfd^^ ii !5 

1 Of. Blit if, as was above intiiuatu*]. leaving oil tLe delu.-ive custom 
of substituting imagination in the' room of experience, we would confine 
ourselves to what we do know and understand ; if we would argue only 
from that and ir)ia teat f< rm oui- expectations; it would appear at first 
sight, that as no probability of living beings ever ceasing to be so, can be 
concluded Iroru the ri aton of the tiling ; so none can be collected from the 
analogy of K tnre ; Vjeeause we cannot trace any living beings beyond 
death. But as vve are conscious tliat we are endued with capacities of 
perception and of action, and arc living persons ; what wc are to go upon 
is that we shall continue so, till we foresee some accident or event, which 
will endanger those capacities or b-*. likely to destroy us: which death docs 
in no wise oppe.ir to be. — Butler's Analogy. 

2 Of. Atma dehani sarva avaAliano saksbi ciihc, jo ema na hnya to ‘bun 
hala vriddha chhuu te purve bala hato’evuh bhiJina kalani eka jnane 
kariue ekata k^iravarupa smarana na thaya. Jagrat, svanna, snshupti e 
traria av.vstliamah puna atma avikrita rahe chre; aue sushupti samadhi 
ityadimah kevala satta jnana matra vina kahi rahetu nathi. — JJvlved}. 



** The contacts of the senses^ with external objects, O 
Kaunteya (Son of Kunti)!, which give coid^ and heat, 
pleasure and pain, are (continually) coming and 
going and not permanent ; endure them, 0 Bharata 
(Descendant of Bharata)! 

Now, if Arjuna were to say that he does not like 
to kill his people, because he would by their separation 
miss the pleasures (such as those of hearing their 
sweet words, seeing their lovely faces, touching their 
gentle bodies and so on) which he enjoyed in their 
company, Shri Krishna replies that the Wise regard the 
pleasures derived from the senses as pain only. Loving 
wives, dear children, faithful friends and kind relatives, 
whose company once gave us the highest pleasure, 
become at another time our mortal enemies and then 
their sight even is abhorrent. The heat of the sun 
which gives intense pleasure in the cold season is a 
source of great annoyance in the hot weather, and the 
cold breeze which one enjoys heartily in summer 
becomes most irksome in winter. The senses and their 
objects, therefore, are both painful, but the heat pro- 
duced by their contact destroys cold and the cold 
destroys heat. The little sensation of pleasure which 
we feel in the meanwhile^ is nothing but a spark of 

1 Cf, Miyate ebhiriti mfitrah — ShanliarahJidshtja, 

2 Tliis includes other pairs of opposites suck as likes and dislikes, 
^ood and evil, truth and error, friend and foe, etc. 

Cf. Whatever name they eall it by, all these World-Scriptures regal’d 
this antithetic dvandva fallacy as the root of all mischief, the one original 
Sin of Mind, the one unsound subjective basis iu which all moral sin 
inlieres, the ‘ Tree of tlie knowledge of good and evil’, by eating of the 
fruit whereof Man gives admittance in him to sin, sorrow, death . — The 
Mind-asj^ect of Salvation, 

B Of, Nirvikalpa to ananda sindhii / vishaya sukha teii tyacha bindu / 
sindhu lakshana sambandhii / bindumaji khandena // Jetheii sakalancheS. 
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the true happiness of the Self, which, through ignorance,, 
we attribute to the senses and their objects. Our 
condition, then, may safely be compared to that of a 
dog who, in his efforts to chew a dry bone, causes blood 
to trickle from his own teeth. He tastes the blood 
with great joy and believes that it comes from the dry^ 
bone. Or we may consider ourselves to be like a 
deer, which running after a mirage for water, drinks 
of a stream, which it happens accidentally to come 
across, and believes that it is not the stream water but 
the mirage water that satisfied its thirst. That true 
happiness is beyond the province of the senses and 
their objects, and that it has got nothing whatever to do 
with them, is evident from the fact that none of them is 
present in that highest state of pleasure which we can 
enjoy in this world, viz,y ‘ deep sleep ’. The Wise, there- 
fore, are not puffed up with the pleasures of the senses, 
such as, heat and cold, nor do they despair at the pain 
caused by their separation ( jnatrdsparshdstu shitoshna 
sukhaduhkhaddh), for, they know both to be unreal and 
transitory (dgamdpdyino'nitydh) and bear- them with 
equanimity {tanstitikshasva), Shri Krishna here advises 
Arjuna also to follow their example in full confidence 
that, as a descendant of Bharata, he would be able to do 
the same very easily, and by way of encouragement 

vismarana / ji anandasindhuchi khuna / visbaya biaduiita apaiia / vclakhavi 
pratyaksha // Pratbaraa sphurana ten Tiralen / janva dusaren nahin 
sphuralen / madhyen sandhinta jeii kan uralen / ananda jabala to vate // 
£nania Sagara. 

' 1 Of, HMatuna rudhira vahe [ shvana aisen raanitahe / ten ton tyache 
mnkhincha ahe /aisen numaje to pasbu // Shvana ten ton pashucha ahe / 
sadasadvetta naradeha paheii / atah yateh mhanaveh kaya / jo vishayiii 
m^ni Ananda // Ananda Sagara. 

2 Sahanam sarva duhkh3,namapratikarapurvakam / chintavishada 
rahita titiksha nigadyate // 




II9 

mentions to him the advantage he would secure by this 
endurance. 

^ 5T I 

II II 

** These do not at all afflict that brave man* O 
Pardsharshahha (Chief of Men) U to whom pain and 
pleasure are alike — he is fit for immortality^*’ 

Just as a man suffering from itch, who yields to the 
temptation to scratch, has to suffer afterwards unbear- 
able agonies, so one who considers himself quite happy 
when he gets pleasures to enjoy and is cowed down when 
comes the turn of pain and sorrow, he is sure to create 
thereby a world of miseries for himself. But, on the 
other hand, if the former resists the temptation and 
curbs the foolish desire for a temporary relief, he avoids 
the agonies and finds a permanent cure in due course ; 
so also, if the latter remains steadfast (dhiram), that 
is, the same in pleasure and pain (samaduhkhasukham)^ 
he will not only be free^ from the torments of the 
contacts {yam hi na vyathayantyete) but will also merit 
the rare gift of Salvation (so'mritatvdya kalpate). This, 
Shri Krishna suggests, is reserved for Arjuna by calling 
him ' Purtisharshabha^^ or ‘Chief of Men’. The World- 
Teacher now observes that His words have kindled, in 
the heart of His disciple, a burning desire for the 

1 Gf, Shanto danta uparatastifcikshuhshraddlianvito bhutvatmanyeTJit- 
manam pashyati— 

2 Of. Aiaa sakha duhkhin sama / dhaiiyen rahe s^liakottama / tyasa 
Tiahayendriyasangaina / vyatha na kari // Tatharthadijyika . 

3 Cf, Athava purusharthatraya je sadhiti / dharma artha kama jana 
sarvarthin / taydiisi purusha aiseii mhanatati / .tyahuni siireslitha ati te 
purasharshabha // Je kin. at[iiajaA.aeii karuniyau jana / atmarupa moksha 
pavati sampiirna / chaturtha purushartha ba pavati nirvana / mhanati tySn 
laguna purasharshabha // Ohitsaddnandalahari, 
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Knowledge of the Self, which is necessary for Salvation, 
and so he begins at once to give him instruction in 
that subject. 

vrt^r i 

|^3ci^c^^€Ttq^T^rfiT; ll \\ 

“ The unreal has no existence ; the real has no non* 
existence ; the final end of both is perceived by 
the seers of the Essence of things.** 

The sense is as follows: — There are two phenomena- 
here, one is the unreal {asat)y viz., the material*' world like 
the body, the senses etc., and the other real (sat), viz, y the 
Self. The former, though visible, has neither existence 
nor permanence {7ia vidyate Ihdvo). The latter, though 
imperceptible by the senses or secular reason, has 

1 This line appears also in Yogav.'isishrha. HI. 1, 

2 Of. Dikkalanen araaryrulita, ararita, anadi, svatanfra, ekajinasi, oka, 
nirantara, sarvavyapi va nirguna asha tatt vuclia astil vabaddala agara tyfi 
nirgunatattvapasuna Sagima srisliti kashi jhali ya baddala aniach;! prachina 
Upanisbadantiina jen upapadana kelclril ahe tya pekshan adhika sayiiktika 
npapadana konatyahi dasarya desliafitila tattvajnanin. adyapa shodhuna 
kadhilelen nahin. Arvachina German tattvajna Kant yanen manusbyfda 
bahya srishtichya nanatvachen ekatvaneii jnana lionyasa karana kaya yricha, 
fiukshama vichara karuna hicha npapatti arvacluTia shastraritya a<lhika 
spashta keli ahe; ani Hegel hil jari Kantacliya pudhen gela alie turi tyacliebi 
siddhanta vedilntachya pudlieu gelele njihiilta. Scbofi’enhaur yachi goslita 
asicha ^he. Upanishadancbri Latin bhasheilta zalclya, bhasliantaracheii 
adhyayana tyaneh keleh hoteii, va ‘ Jagrichyri varignuayantila ya atyuttama 
granthahtuna apalya granthahta apana ka ii hi u vichara ghetale aheta,’ aseh 
tyanencha mhataleh ahe. — Gitarahasya {Adhyntma). 

3 Of. Yachchakinchit jagat sarvain drishyate shruyatepiva, — Narfujan- 
qpanisfiad, 

Kalathi deshathi athava vastugatitlii je parichliinna lioya te a?at ; ema 
na hoya te sat. Ghatadi e killa ane desliathi parichinna chhe. Ema sajritiyathi 
bheda, vijatiyathi bheda, * ane svagata bheda, e vastuparichheda, trana 
j^tano chhe. Vrilcshano bijah vrikshathi blieda te sajatiya bheda vrikshano 
pashanddithi bheda, e vijatiya bheda, ane akliuh vriksha potanahja patra- 
pushpadithi bheda e svagata bheda. — Dvivedi. 
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existence and is eternal {ndbhdvo vidyate). This truth 
may be illustrated by an example. Take a doll made of 
clay. You see the doll or rather the form of a doll, but 
if you will examine carefully you will find there nothing 
but clay. Put it into water. The doll disappears and 
there remains clay alone. Thus, the doll may safely be 
said to have no existence and therefore no permanence. 
On the other hand, the clay which existed at the 
beginning, middle and end of the doll has true 
existence and is, so to speak, eternal. What are, then, 
x:ups and saucers, jugs and jars, and the innumerable 
other forms we see every day before us ? They are only 
a delusion — mere names, as the Shruti^ says 1 The clay 
alone has real existence. Just so, the Universe has 
no existence at all and is ever coming and going like 
waves out of an ocean or sparks from a blazing fire, 
whereas the Soul, which exists at its beginning- and 
end^ and of which it is itself a manifestation^ is the real 
thing that exists and is eternal. Thus, in the first half 
of the verse, the unreal {asat) is distinguished or 
separated from the real {sat) as the Hahsa (swan) 
separates water from milk. This discrimination is 
called Analytic Knowledge {Vyatireka Jndna). In the 
second half, the Paramahahsa reveals a truth which 
the Hahsa will never be able to prove, ^ 7 ^., that both 

1 Of, Vikaro nainadheyam mrittiketyeva Oh kfmdo^yojjanishad. 

2 Of, Sadaivji somyedamagra imt^—Ohhdndogyojmnishad. 

3 Of, JSTasadaainno sadasittadanim — Jiigreda, 

4 Of. As a spider throws out and in-draws his threads ; as from the 
earth herbs are produced ; as hairs from the living man, tluis this Universe 
becomes from the Imperishable. — Mtmdaka I, 1,7, 

Matter is the limitation imposed upon the Self by JTis own will to limit 
Himself. Ehokain hahu syama am one; I will to be many; let me 
be many,’ is the thought of the One ; and in that thought the manifold 
Universe comes into existence . — Introduction to Toga, 
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the things separated are in essence only one (ubhayorapi 
drishto' niastvanayoh tativadarshihhih)* This is called 
Synthetic Knowledge (Anvaya Jndna). If you ask a 
goldsmith, who has spoiled the shape of your ring, 
to take away his ring and leave your gold with you, 
he will be, indeed, at a loss to know what *to do I 
The ring cannot be separated from the gold. If he 
takes away the ring, he must take away the gold 
also. Therefore, the ring itself is gold. Exactly 
so, what we call unreal (asat) is also perceived to be 
real {sat) by those who see things as they are. Besides* 
this Parabrahma or Universal Soul, there is another 
kind of Soul (Jivdtmd or Individual Soul) to be included 
in what is called Sat. He is the reflexion^ of the 
Universal Soul in the mirage of Maya called Shuddha 
Sattva, which is the Upadhi (vehicle) of the Saguna 
Brahma (Personal God). As he does not know himself 
to be the Soul, he identifies himself with the body and 
through egoism enjoys pleasures and suffers pain. 
This false identification is itself his bondage, from 
which he is released only when he is able to distinguish 
the Sat from the Asat. 

It may be mentioned here that the Knowledge now 
imparted to Arjuna is only theoretical, because the 
immediate object with which he surrendered himself 
to Shri Krishna was to seek advice in the matter of the 
war. Shri Krishna, however, all along wishes (what 
wise father will not.?) to dispel his ignorance of the 
Self. But, His nature being that of the Kalpavriksha, 


1 Of, Evam eka sat teu bimba / sat dusareii pratibimba / suldiadahkha 
bhog^v^mba / sat dusaren tayasi // Tathdrthadipikd, 

Buddhiman ^tmdnun pratibimba bovathi buddhi chetanvat yyavah^ra 

kare cbhe. Boddbi potaneja atma mane chhe enunja nama adhy^sa 
kahey^ya chhe. — Dmv^di, 
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He will give him practical Knowledge in Chapter VIII^ 
only, when he directly makes the request ‘What is that 
Brahma (kim tat Brahma) V For the present, therefore, 
He proves to him that nobody *dies, as the Soul is 
immortal, and enforces on him his duty to fight as a 
warrior (Kshatriya). When Shri Krishna, however, 
established the conclusion that the unreal and real were 
both one in essence, there arose a suspicion in the mind 
of Arjuna that, like the unreal body, the real Self might 
also be subject to death, and so he thought that it was 
not unreasonable to avoid war. This, the doubt-killing 
Master removes in the next two verses and asks him to 
fight. 

II II 

3T5rTftr#r3sr^^i?Eq- vrrccr ii ii 

Know that to be indestructible^ by which all this is 
pervaded; the destruction of that inexhaustible one 
no body can work. These bodies of the eternal^ 
indestructible and indefinable dweller^ (within) are 
(only) said to be finite; therefore do fight, 0 
Bharata (Descendant of Bharata) ! ’* 

The term real {satah) is, properly speaking, applica- 
ble to both the Universal and Individual Souls. The 
detailed difference between them, however, will be 
explained later^ on. For the present, Shri Krishna 

1 Of. Yadvaitannapashyatipaaliyanvaitannapasbyatinahidristurdrishtervi 
parilopovidyate’vinashitvMityadih // Brih. 4. 5, 23. 

MahadbhutamanantamaparamvijnanaghanaeTeti / satyamjnanamanan- 
tambrahmeti — Brih. 2. 4. 12, Purushannaparamkinchitsakashtasapara gatih — 

jmh.3.11. 

2 Of. Ekamevadvltiyam Brahma — Tait—2. 1. 1, 

3 B. G. VII. 5, and XV. 7. 



124 


answers the doubt of Arjuna by saying in the first 
verse that the Universal Soul who pervades every 
thing (ye^ia sarvamidam tatam ) and is the cause of it, is 
imperishable {aiwdshi) just as gold is in a gold 
wristlet or clay ia an earthen pot, and therefore no- 
body can destroy him, indestructible as he is ( vindsham 

kartumarhati ). In the second verse, He declares 

that all that perishes is the effect, viz., the body 
( antavanta ime dehd ) in which the Individual Soul 
( sharirinah ) abides, he himself being QXQrn3.\ (7iityah)y 
deathless {ayidshino) and indefinable (aprameyah) like the 
Universal Soul of whom he is only a reflection, and urges 
him to {yuddhyasva). Arjuna now says to him- 
self " How are the doctrines I hear from the Master to be 
reconciled with :those of the Materialists and the 
Dualists, who maintain that the Self dies and kills, 
respectively ? ' Shri Krishna understands his mind and 
condemns both the tenets in the following^ verse. 

^ I 

li il 

He who knows him to be a killer and he who thinks 
that he Is killed, both of them are steeped In 
Ignorance. He kills not, nor is he killed.” 

The Dualistic logicians ( Tarkika of the School 
of Gautama ) believe the Egoistic- feeling (Aharnsphu- 
rana ) to be the Self, and, therefore, they regard him as 
the doer of actions, i. e., he kills (yaevam vetti hantdram). 
They are said to be ignorant, because they are not 

1 Of, Hantachenmanyatelianrum hataschenmanyatohatam / ubbautau- 
na vijanito njtyam hanti na hiWi.joX^-^Eatho'panishad, 

2 Of, I am going to close my eyes, stop my ears, extinguisli one by one 
the sensations that come to me from the outer woild. Now it is done ; all my 
perceptions Tanish, the material Universe sinks into silence and the night — 1 
subsist, however, and cannot help myself subsisting . — Henri Bergson, 
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aware^ of the existence of what may be called pure 
reason ( sattva vritti ), which is beyond the Egoistic feel- 
ing and which alone is able to realize the Seif, who is 
still further off. The Materialists (Chdrvdka)j when 
they proclaim that the Self dies {mcmyate hatam)y 
certainly mistake the effect for the cause. In the 
Chhandogya^ Upanishad it is distinctly stated that the 
real ( sat ) alone existed at the beginning of the Universe 
and that it is the first of all causes. How can matter, 
then, which is the effect of the eternal and all-knowing 
spirit, be its cause as they say ? It is the lighf’^ of the 
real ( sat ) that illuminates all the unreal ( asat ). If, 
therefore, the materialists had understood that the real 
( sat ) was both the material and efficient cause of this 
Universe, they would not have erred so grievously ! 
That is why both of them are said to know nothing 
( iihhau tan na vijdnito ), the fact being he neither kills 
nor is he killed ( ndyam hanti na hanyate ). Shri Krishna 
now gives his own views on the subject, which are in 
full conformity with the Vedas^. 

ST tl It 

1 Cf, Iiidru^aiii paraiiy'ihuh pai-atastu sail — JS. G. Ill, d2. 

2 ('/. Sadaiva somyedamagfa asidckameyrKhitiyam / tadhvv'ka ahura- 
sadcvcdamagra asiJekaiuevadvitiyaiu / kutastu khalu soniyova syij^diti 
hovacha katliaiuasatahsajjayeta // Ohk. 0. 2. 1 to 12, 

3 (■/, Tain<jva bbautamauubliiiti sarvaiu tasja bhas.l sarvamidam 
vibliati — Ka. 5.1 o. 

4 (If. Na jayato mriyatc va vipascbinnayaiu kiitascliintia babhiiva 
kascliit / ajo iiityali sliashvato’yam puraiio nahaiiyafce haii^^auiano sbarire // 
Juitlto/mnlshad, 
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** He is not born* nor does he ever die, nor havinfl 
existed, does he any more exist i nnborn, eternal, 
unchanging and primeval, he is not killed though 
the body be killed.’* 

As, when a train or a carriage actually takes us to 
a certain place, we say that we go there, so, we attribute 
to the Self the changes of the body, such as birth, 
existence, death, etc., which, through ignorance, we feel 
affect us. The Individual Soul, however, is said to be 
unborn ( ajo ), because he does not take birth ( najdyate ) 
with the body, and eternal ( nityah ), because he does 
not diei ( mriyate ) with the body. Nor having seemed to 
be born, again is he actually born ( bhutvd- bhavitd vd na 
bhuyah ). He is unchanging ( shdshvato ), because he 
does not grow or diminish with the body, and primeval 
{ pur dno hecsixxse he is only a reflection^ of the first 
cause, the Universal Soul. It is evident, therefore, that 
the Self^ does not perish when the body is killed ( na 
hanyaie hanyamdne sharire ). Shri Krishna, having thus 
established the immortality^ of the Soul against the 
doctrine of the materialists that the Self is mortal, 

1 Of. Go back to the beginning of the world; travel over the whole eaith; 
read the history of kingdoms and empires; listen to those that come fi*om the 
remotest lands; the immortality of the Soul, the dogma of a future life has 
always been, as it is still, the belief of all the nations of the earth — even the 
most savage tribes witness to the truth of a future life. — Massillon. 

2 Of, Ekadancha navhe dehi / punha houni hota nahiii // YathCirtha(lij}ilid, 

3 Of, Kshetrajnam chapi Mam viddhi sarva kshetreshu Bharata — JB, O, 
XIII, 2, 

4 Cf, Devah kshetreshvevamajo’yamatma Jf Shruti, 

5 Of. (1) Immortality, in particular, took a foremost place among the 
Pythagorean doctrines, being held under the form of metempsychosis, or the 
migration of the animating principle after death from animals and even 
plants, to human bodies and ‘cice wrsa.'-^Benn's History of Ancient 
Philosophy, 
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proceeds, in the next verse, to deal with the Dualistic 
view that the Self is capable of killing. 




. ^ ^ ^ ^11 II 


(2) For, the immortality of the soul, though not generally accepted 
is, according to Plato, quite certain. He argues that if anything could destroy 
the soul it would perish by moral corruption — which, as we know by 
experience, does not happen. Therefore, souls live forever, migrating after 
apparent death into a new body, higher or lower than the last habitation, as 
their own choice, which God leaves free, may decide. But, before resuming 
their earthly existence, all souls have to pass through an intermediate 
stage of disembodied consciousness lasting a thcusand years, in which they 
receive tenfold retribution for the good or evil deeds performed in life, the 
worst offenders being subjected to everlasting torments. — Benns Sistary 
of Ancient Philosoph y, 

(3) Moreover, the arguments were conclusive to me, which Socrates 
delivered on the last day of his life concerning the immortality of the soul, — 
he who was pronounced by the oracle of Apollo the wisest of all men. But 
why say more ? I have thus persuaded myself, such is my belief ; that since 
such is the activity of our souls, so tenacious their memory of things past 
and their sagacity regarding things future, — so many arts, so many sciences, 
so many discoveries, that the nature which comprises these qualities cannot 
be mortal; and since the mind is ever in action and has no source of motion, 
because it moves itself, I believe that it never will find any end of motion, 
because it never will part from itself ; and that since the nature of the soul 
is UTj com pounded, and has not in itself, any admixture heterc^neous and 
dissimilar to itself, I maintain that it cannot undergo dissolution; and if this 
be not possible, it cannot perish ; and it is a strong argument, that men 
know very many things before they are born, since when mere boys, while 
they are learning difficult subjects, they so quickly catch up numberless 
ideas th^t they seem not to be learning them then for the first time but to 
remember them, and to be calling them to recollection. — Oicero de Seneotvte, 

(4) Thus it is observed that men sometimes upon the hour ( f their 
departure, do speak and reason above themselves ; for then the soul, 
beginning to be freed from the ligaments of the body begins to reason like 
herself, and to discourse in a strain above mortality. — Sir Thomas BrownCy 
Beligio Medici, 
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How can that man, who Jknows him indestructible^ 
eternal, unborn and undiminishing, O Partha ( Son 
of Pritha ) !, kill any one or have him killed 

It is impossible for one to realize the Self to be 
indestructible {veddvindshinayn)^ unborn {a jam) and eternal 
{nityam)^ and at the same time not to hc^ve the experience 
that he is also actionless^ ( akartdram ). But, as already 
mentioned, Arjuna has, at present, been learning theories 
only, and is not given any practical knowledge of the 
lessons taught. Shri Krishna, therefore, means to say in 
this verse that he, who knows the Self practically, also 
realizes that he is incapable of doing any action. 
We all, too, know that he is a silent spectator, 
when we are fast asleep. For, we would not otherwise 
be able to say with confidence, when we awake, that we 
enjoyed sound sleep. How can this Self, then, who alone 
remains, without egoism, the senses and their objects, 
during the state of sleep, kill any one or cause any one 
to be killed {katham sa purusliah kam gluitayati hanli kam) ? 

In the 13th verse of this chapter, when Shri Krishna 
enumerated the different changes which the body under- 
goes in this life, He observed that Arjuna felt that 
old age ending in death was a condition certainly to be 
regretted'-. He, therefore, takes this oi')portunity to tell 
him that death enables one to get a new body. 

jf^T-strrrf^r 1 

1: ?r 11 

1 Cy. Atmanam cbedvijiiiiiyadayaniaginitipurubhah / kiniiohchbaa 
kasya kamaya shariramaau&ailcharot If Bnh, 4, 4, 12, 

2 Cf. Ya karitafi Ifari / te shabka yetbefi bari / kifi juna deba gcbl 
jari / debi nava deba dharito // YutJuirthadijyM, 
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** lls a many casting aside oldclothesy takes others that 
are new, so, the dweller In the body, casting aside 
old bodlesy enters^ others that are new.’* 

Here, Shri Krishna compares the old bodies (shart^ 
rani jirndni) we cast aside (vihdya) to the old clothes we 
cast aside (vihdya), and the other new bodies we take 
(anydni sahydti navdni) to the other new clothes we take 
(apardni navdni grihndti). It may be argued, however, that 
when death occurs in childhood or youth the body cannot 
be said to be old. But, there is no objection to call the 
body old as soon as the dweller enters it, since we call 
a cloth an old one even when it is used once only. Now, 
if the cloth we wear is cut by an instrument, the body 
receives a cut, if the cloth takes fire, the body burns, and 
if the cloth gets wet, the body catches cold. Are we, 
therefore, to infer from this that if the body is wounded 
by an instrument, or if it takes fire or gets wet, a similar 
effect will be produced on the Self ? The God of Gods 
answers the question in the following verse. 

!T 5T II II 

** Weapons do not cleave him ; fire does not burn him i 
waters do not drench him ; the wind does not dry 
him up.’* 

As Arjuna did not seem to be satisfied with this 
reply, Shri Bhagavan gives, in the next two verse s^, a 

1 Of, The word ‘sanjati’ is used to denote that there arc prospects of 
securing superior bodies such as those of Gods, etc. 

Anyannayataram kalyanataram rupam kurute pitr^am va 
gandharvam ya daivam ya prajapatyam va Brahmam yetyadisbruteh— 
Brih, 4:, 4.4, 

2 Ha samajoni bhava / avinaahitviii Deva / niraitteii sauge DevMhi- 
deva / dida shlokeu // Dusariya shlokiucheii uttarardha / tyanta mbanela 
Atma shuddha / kalalyavina mana ashuddha / shoka kari // Yatharthadipihd, 

9 
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full description of the Impersonal (Nirguna) Brahma 
and tells him that, when that is realized, all his doubts 
will be cleared and he will be happy. 

’e^rRW: II II 

d - ^ i ^# ii ii 

** He is indivisible ; he is incombustible ; he is not to 
be drenched or dried up. He is constant, all-per- 
vadlng, fixed, immovable, eternal. He is said to be 
nnmanlfest, unthinkable, unchangeable. Therefore, 
realizing him to be such, it is not fit that you should 
grieve. ” 

The Blessed Lord says that the Soul cannot be 
divided, burnt, drenched or dried up ( achchhedyo^yam^ 
addhyo'yamakledyo^ shosshya cva clia ), because, in the first 
place, he is constant (nityali) like the diamond, which 
even a heavy hammer is unable to break. Such is not 
the case with the body, which is as perishable as the 
cloth itself. Properly speaking, there is nothing like 
destruction even in the case of the body, for, what we 
call death simply separates^ the five elements of which 
the body is composed, and does nothing more. The dis- 
appearance of the form is mistaken for the destruction 
of the thing itself. He is all-pervading {sarvagatah) 
like the vacuum, which is necessarily indestructible. The 
body may be destroyed along with the cloth, but certainly 
not the vacuum which is in the body. How can, then, 

1 This verse appears in the Tpgavasishtha in the following form : — 
Achchhedyo’hamadahyo’hamakledyo’shoshyaevacha / nityahsarvagatahsth^nur- 
achalo’hamitisthitham // 

2 Of, Abh^gi yethefi kona mare // Mi deha ru^nuni marana mal^chi 
mudha man^fita znre // Panchabhntancha hS deha bhut^fimaji vire // 
MamM mhane yethefi maranachi nahin pum^puma bhare // Abhfigi // 



the Soul, who pervades even the vacuum, be destroyed? 
He is fixed (sthdnuh) like the tree, which appears in the 
form of a man^ through imperfect vision. He is immova- 
ble {achalah) like the stone but, unlike the stone, which 
undergoes changes, he is eternal (sandtanah)* He is 
unmanifest {avyakto), that is, he has no form or colour, 
and, therefore, he is not perceptible by the senses. 
We may not actually see the fire in the kitchen, but 
still we are able to infer its existence from the smoke it 
sends out. No such inference is possible in the case of 
the Soul, because he is unthinkable* {achintyah). Just as 
the spectacles of themselves are unable to see the eyes 
although they do enable them to read books, so impure 
mind'^ has no access to the Soul, although it may help 
him in judging of things within its province, the 
eye of Pure Reason alone being able to realize the light^ 
of the Self. Everything in this world being alike subject 
to changes, we can at once by comparison arrive at the 
conclusion that a man, who says that he does not take 
any food at all during the day and yet seems healthy, 
must be eating something during the night. But the 
Soul is unchangeable ( avikdryah ), and we cannot, there- 
fore, obtain any definite knowledge of him by compari- 
son or analogy*"^. Shri Krishna, however, says that 
unless we know him as he is, we should not expect 

1 The word ‘ sthanu ’ literally means the trunk of a tree. 

2 Of. “Prakritibbyahparamyattutadachintyasyalakshanam.” 

‘6 dy. Jya sattcneii gachetaua / houni mana kari chintana / tyasa ^ten 
mana achetana / chintila kaya ? // Are 1 jaya netrilii karitan / upanetransa 
yeteh pahatilh / tin iipanetreu atan / kaishin dekhati netraiiten ? // 
Tathdrthadipikcu 

4 Of. Dipa prakashi nayanansi jaiea / Atma prakashi mana buddhi 

tais^ II Srahmastuti. 

5 Cf. Hetu driahttlnta varjitam — Shmti. 
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ourselves to be free from grief ( tasmddevam viditvainam 
ndnushochitumarhasi ). The only resource, therefore, 
left to us under the circumstances is Revelation. The 
Vedas^ describe him just as their Author has done in 
these verses, and tell us that he is to be realized in that 
way by the Grace of the Preceptor- {Achdrya ). This is 
evident from the following discourse we find in the 
Sdma Veda. 

Narada says to Sanatkumara “Pray help me to 
cross the ocean of grief, ( shokasya pdram tdrayatu 
Sanatkumara replies “Desire to know that which is Bliss 
{sukhamtveva vijijndsitavya?n Narada says “ I wish 
to know that Bliss from Thee, O Blessed Teacher 
{stikham Bhagavato vijijndse)r Sanatkumara replies 
“ What is Infinite is itself Bliss. There is no Bliss in 
that which is finite. The Infinite itself is Bliss (y^? 
hhiimd tatsukham, ndlpe stikhainastiy bhumaiva sukham 
Narada then surrendered himself absolutely to Sanat- 
kumara, and through his Grace realized that Bliss which 
is not limited by space or time. 

The Merciful Lord reveals this Truth and encour- 
ages Arjuna to follow the example of Narada, as he too 
is fit to accomplish the task. In the mean time, even if 
Arjuna were to adopt, for a moment, the view of the 
Dualistic Logicians^ ( Tdrkikas) that birth and death 
are the characteristics of the Soul ( atha chainam nitya- 
jdtam nityam vd manyase mritam)^ yet he points out, in the 
next two verses, that there is no reason for him to grieve 

1 Of, Akashavatsarvagataschanityahvrikshaivastabdhodivitishtatjek- 
ahnishkalamnishkriyamsiiantainiti . — Skvet 3, 9. 

2 Of. Acharyavanpurushovedeti — tShriUi, 

3 Of Spiritualism as a philosophy does not necessarily carry with it 
the belief in man’s immortality; which, in fact, has been denied by various 
spiritualist philosophers . — JBenrfs History of Ancient Philosophy, 
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( tathdpi tvam nainam shocMtimarhasi ) even on that 
account. 

gT«i f^iFRT ^ *5^ • 

rTt!nf^ m W^RTtr II II 

. ^idF T ’5’^ > 

Wr^'Tft^-S^ 5T ^ II II 

“ Or, even if you think that he is ever born and ever 
dies, still, O long-armed ! , It is not fit that you 
should grieve. For, to one who is born, death is 
certain, and to one who dies, birth is certain; there- 
fore, it is not fit that you should grieve over that 
which none escapes.*’ 

The point is, that one who believes that he is born 
is sure to die {jdtasyahi dhruvo jnrityiih), and one who 
believes that he dies is sure to take birth again 
( dhruvam janma mr itasyaclia ). If this is inevitable^ 

( tasmdd aparihdryc' rthe ), where is the good in grieving 
over it ( na tvam shochitumarhasi ) ? But it may be under- 
stood that to one, who knows the Self, both birth and 
death are a mere illusion, and, therefore, he is entirely 
free from them. Now, if Arjuna were to say that 
although death is unavoidable, yet, when the body is 
snatched away forcibly from us, we cannot help feeling 
for the loss, Shri Krishna replies thus: — 

^ II II 

“ The origin of things, O Bharata ( Descendant of 
Bharata ) !, Is unmanifest, their middle st ate Is 

1 Of. There is, indeed, no means by which those born could be prevented 
from dying. Even thus the world is afflicted with death and decay; 
therefore wise men, knowing the course of things in the world, do not give 
way to grief . — Sutta Nipata^ Sacred Books of the Mast Series. 

Yanmanyase dhruvam lokamadhruvam va nachobhayam / sarvathanahi 
shochydste snehadanyatra mohajat // Shri Bhagavata. 
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manifest, and their end again is unmanifest. Why 
should we, therefore, mourn^ for them 

When death occurs, the body, which is the manifest 
middle state {vyakiamadhydni) of things, dissolves 
itself into the five principal elements, viz., earth, water, 
fire, air, and vacuum^ or space, of which it is composed. 
At the final dissolution of the Universe, these, in 
their turn, emerge themselves into the unmanifest^ 
( avydktanidhandnyeva ) from whom they originate 
{avyaktddini). A dying person is, therefore, exactly in 
the same position in which is one, whose period, agreed 
upon for the delivery of something very valuable which 
he has borrowed for temporary use, is about to expire. 
Is it fair to regard this as an occasion for lamentation 
{tatra M paridevand) ? A Wise Man would rather realize 
the Self, who is the most valuable and the most 
wonderful of all the things in this world, and over 
whom death has no control whatever. This is the 


purport of the next verse. 

One sees Him as wonderful^; another speahs of Him 


as wonderful} another too hears of Him as wonder* 


1 Of. Adavantechayannastivartamanepitattatha — Gaudaha. 

2 Oy. *0 Arjunal, the Akasha is called shunya (vacuum) because it means 
the want or absencse of things or anything .’ — The Uttar a Gitd, I. 47. 

3 Of* Taddhedantarbyavydkritamdsittahnamarupabhydmevavyakrlya- 
tetyddi— Id. 7. 

4 Of. Koi dne dadjaryavat juve chhe, koi due dacharyavat vade ohbe^ 
koi dne dddiaiyavat sbravana kare chhe, ne koi sbravana karyd cbbatdfi 
pana samajato natbl I — Dvivedi, 

5 As a matter bffaot there Is nothing to wonder at, but beeanae. 
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fttli and some one even after bavins beard of Him^ 
does not realize Him.’’ 

Here, four classes of persons are described. 
To one belongs the initiated disciple {SddJiaka)^ 
who has got experience of the Self and who practises 
Yoga ' ( dscharyavat pashyati ) for the purpose of 
completing his course (Yoga-siddhi), to another, 
the Teacher ( Guru ), who enjoys Living-Freedom 
iJivanmukti) diud is 3.h\e to imp 2 iX\} practical Knowledge 
to a deserving disciple {dscharyavadvadati)y to a 
third, 2 the successful Seeker of Knowledge (Mutnukshu 
or Jijndsii)y who realizes what he hears from the lips of 
the Guru {dscharyavachchamam shrunoti)^ and to the last, 
the unsuccessful candidate, who, even after he has 
heard, is not able to realize^^ {shrutvdpyenam vedana chaiva) 

through ignorance he once considered himself to be the body, now that he 
has realized the Self, he regards him as wondeiiul. 

1 Gf. “Shabdaahakterachiiityavat.” 

2 Of, Jo dekhe dni jo davi / te don charanin doghe anubhavi / sangitali 
Jijnasu padavi / he tritiya charanin tisariyachi // Aike jo joh GurnmnkheS. 
to ton mani maha sukheil / satya pari ascharya sarikheii / dike parama 
ascharya // YathdrthadijjiM. 

3 Of. Shravanaydpi bahubhiryonalabhyah / shrunvantopibahavoyamna- 
vidyuh / ascharyasya vaktakushalo’syalabdha / ascharyojnatakushalanu- 
shishbah // Kath, 1,2,7. 

‘ ShraTanayapi bahubhiryo na labhyah ’ aseh honyacheh karana 
‘dscharyo vakta’ ascu darshavileii ahe. Vividisha jari utpanna zali asali 
tari pushkalanaii atmavishayaka shravanacha ghadata nahih. Karana, 
atmapratipadana karanara acharya durlabha ahe. ‘ShrinTanto’pi bahavo 
yam na Tidhyuh’ aseu honyacheh kdrana ‘kushalo’sya labdha’ asen 
darshavileh dhe. Hya atmyald prapta karnna ghenara kashalacha hoya, 
Kushala mhanaje chdogalen dhydna karandra ; mhanaje jo kushala asel^ 
tydldchft dtmasdkshatkdra hota asato . — Skdrira by Lele. 

Jndnamntpadyatepnhsamkshaydtpapasyakarmanah — Smritl. 

Mhanuni ohauthe charaaih /anMiavidyechi nihsima karani/ sangato kilt 
Guruoharanih / Idgonihi bhrashta hoya // Konin eki dikild / debttita 
Chiddtmd kalald / dyakonihi nahih thdrald / dtmabodha // 
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for want of sufficient'purification of heart. The Lord, now, 
resumes the question discussed in the preceding verse. 


^ 5fiR?r i 


The dweller in every one’s body» O BhSrata 
(Descendant of Bharata)!, is ever Invulnerable. 
Therefore, it Is not fit that you should grieve for 


any elements.” 

The Impersonal God described in the previous 
verses is no other than the Self^, who is called the 
dweller or the embodied (dehi)y simply because he 
dwells in or holds the body (sarvasya dehe). He is, 
therefore, ever indestructible (nityamavadhyo' ymn). As 
regards the bodies {sarvdni bhutdni)^ they are composed 
of the five principal elements, which too emanate from 
the same Eternal Being. Is it proper, then, that one 
should grieve for them (tasmdt na tvam shochitumarhasi) ? 
Now, Shri Krishna, leaving aside the philosophical 
view of the question, tells Arjuna that it is his duty 
as a warrior {Kshatriya) to fight, and mentions the 
reward promised by the Shastras to those who fight 
on the battle-field. 

5T i 

srf^ralr ii ii 

ii ii 


1 Of, Our personality according to Plotinus, cannot be a property of 
the body, for this is composed of parts, and is in a state of perpetual flux, 
A man’s self, then, is his soul : and the soul cannot be material, for the 
ultimate elements of matter are inanimate, and it is inconceivable that 
animation and reason should result from the aggregation of particles 'which, 
taken singly, are destitute of both. While, even were it possible, their 
disposition in a certain order would argue the presence of an intelligence 
controlling them from without. — BenrC% History of Ancient Philosophy, 
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** Looking to your own duty also, it is not fit for you 
to trembles for, there is nothing more wholesome 
to a Kshatriya than a righteous war. Happy 
those Kshatriyas, O Partha (Son of PrithS) !, who 
have a chance of a fight like this, offered unasked, 
as an open door to heaven.’* 

According to the Sages Parashara^ and Manu% th^ 
important part of the duties of a Kshatriya king being to 
protect his subjects, nothing ought to be so welcome to 

him as a righteous war { dharmydddhi ynddhdt na 

vidyate)y from which he should on no account retreat. So 
also does the Sage Gautama^ assert emphatically that 
killing in war incurs no sin. The young philosopher, 
Jnaneshvara^ Maharaja, who departed from this world 
when he was in his ‘teens' and is regarded as an incar- 
nation of Vishnu, says that one ought not at all to be 
afraid of doing his duty, though it be unpleasant, for, 
even the deadly aconite is administered as a medicine for 
fever, whereas sweetened milk is avoided as a harmful 
diet. The Master of Masters, therefore, advises Arjuna not 

to fail in this duty {svadharmamapi arhasi) — especially 

as it is one the fulfilment of which, the great Yajna- 
valkya'"’ says, secures heaven unsought (yadrichchhayd... 

yuddJiamidrisham), In the next four verses, w’-e find 

a description of the evil conseqences of not engaging in 
a righteous war. 

1 Of. Kshatriyohiprajarakslianshastraprinihpradandavan / Xirjityaparasai- 
nyanikshitimdharmenapalayet — Parihhara, 

2 Of Samottainadhamairaja chahutah palayaiiprajali / Na nivaxtteta 
sangramat kskatraradharraamanustn aran — Manu, 

3 Of. Nadoshohinsdyamahave — Gautama. 

4 Of. Gokehira jarhin jaleii / tarhin pathyasi nahiii bolileii / aiseni hi 
visha nohe sudalen / deije jvariu // Jmneshvari. 

6 Of. Ya ahaveshuyuddhyantebhumyarthamaparaamukhah / Akutaira- 
yudhair yaatite8vargamyoginoyath<^ — YajnavaXkya, 
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^ ^rcH nmuctmr q f^ II II 
3t^H^ *3rTf^ % jsjnjrq;^ i 

II 

r^ TTCIW: I 



^ ^ ^if^r ^r^r^ll ii 

3T^^v:fl^K'T rrar^rTT: I 

^^t^Tcrt g %r;ii \\ ii 


But if you will not wage this righteous war, then, 
you will be lost to your own duty and fame, and you 
will incur sin. People will sing (the t^le of) your 
undying infamy !, and to one who has been greatly 
honoured, infamy is worse than death. The masters 
of great cars will think that you fled from the battle 
through fear, and you, who were highly thought of 
by them, will be lowered in their estimation. Your 
enemies, too, belittling your prowess, will speak 
much about you that is best left unsaid ; what, 
indeed, more painful than that?’* 

A righteous^ war ( dharmyam sangrcimam ) is one in 
which the rules, such as those of not attacking or killing 
one who is not actually fighting, or who is ill, or who is 
wounded, or who surrenders himself for mercy, and of not 
playing any kind of treachery or dodges or foul means, 
and others for the conduct of war given in the Shastras, 
are observed faithfully. As everlasting disgrace (akirtim 


1 Of. Kakutair^yudhairhanyadjuddbyamanoianeripun / Nakaroibhirna- 
pidigdhairnagnijvalitatejanaih // Kachahanyafcsthalarudfaamnaklibam 
nakrit^njalim / Namuktakesham nasinam natavasmitivadinam // Nasupta- 
xanaTisannabaizi BanagnaiD nanirayudham /Noyuddbamaiiam pashyautamoa 
parenasamagatam // Nayuddba 'vyasanampraptanjiiartaninatipariksbitani / 
Kabhitamnapar^Trifctamsat^mdbarmam anusmaran // Manu, 
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avyaydm) and loss^ of heaven {svargam) would be the 
inevitable result of Arjuna’s refusal to engage in such 
a fight, he is encouraged in the next verse to rise and 
take up arms (uttishtha yuddhdya kritanischayah), that 
course alone being the most advantageous to him in 
every* way. 

^ ^ terr I 

II II 

** If killed^ you will obtain heaven* If victorious* you 
will enioyttie earthi therefore* stand up* O Kaunteya 
(Son of Kuntl) !* with full resolve to fight/' 

When Arjuna heard this, it struck^ him, through the 
Grace of the Merciful Lord, that even those actions 
which brought in enjoyment of earthly as well as 
heavenly pleasures ( hato vd prdpsyast svargam jitvd vd 
bhokshyase mahirn ), resulted ultimately in bondage and 
pain, and he became rather uneasy. He is, therefore, 
assured in the following verse that, if he fights in the 
way suggested therein, he would avoid the charge of 
dereliction of duty and at the same time secure Freedom 
and Eternal Bliss. 

^ 11 11 
** (Considering pleasure and pain* gain and loss* 
victory and defeat as equal* prepare for battle ; 
thus* you will not Incur sin.’* 


1 Of, AhaYeshumithonyonyamjigbamsantoiDabikshitah / Yuddba- 
xn^Dafaparamsbaktya svargamyantyaparanmukbah // 

2 Of. Pana vali ehanka thaya ke aaitya STargaioe mate yuddha karavuH 
em^n sho mala chhe, te sarvana samadhana mate kabe cbbe ke phala 
k^manani ichchb4 rakhya vinaja karma karavuS. Teja chitta sbuddbi 
dT^r^ moksha sMbana nivade chhe bijuu nahi. — JDvivedi* 
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Here is a summing up of all that is said before* 
In fighting the battle^ (yuddhdya yujyasva) of life, which 
is unavoidable, we are asked to do our duty under the 
guidance of the religious, moral and social codes of 
the times and places we live in, or, at any rate, of our 
conscience, disinterestedly, that is, without regdrd to 
the joy or grief {sukhaduhkhe same kritvd), advantage 
or disadvantage (Jdbhdldbhau), success or failure (jayd- 
jayaii), which it may result in. Thus, duties^ may 
sometimes differ, but, if the sting of the desire (Kdmand) 
of seeking pleasure and avoiding pain is removed, 
they are all equally harmless (naivam pdpa^navdpsyasi) 
and they tend to the purification of heart, which is 
necessary for Self-realization. In the next verse, Shri 
Krishna points out how this is accomplished. 


1 Of, Of course ‘battle* means infinitely move than the mere outer 
clash of earthly armies, though that is by no means excluded. Duty, 
howsoever humble, howsoever glorious, has ever been a battle. What man 
has gone forth into life with an Ideal before him, and has not literally 
had to fight his way through ? — TJie Gosyel of Life, 

2 Of, The Master declared that a rule of morality binding on himself 
need not bind a disciple whose own conscience did not enjoin it on him. — 
Sayings of Oonfucius, 

The word ‘ duty ’ from the Latin ‘ dehitiim ’ means literally ‘ what 
we ought to do*. This verse solves the following difficulty raised in 
Sidgwich's Methods of Ethics, 

“ Ethics is a science of study of what ought to be, so far as this 
depends upon the voluntary actions of individuals. In deciding what they 
ought to do, men naturally proceed on different principles, and by different 
methods. There are two prima facie ratioual ends, Perfection and 
Happiness: of which either may be sought for oneself or universally. It is 
also commonly thought that certain rules are prescribed without reference 
to ends. Hence there are five methods of Ethics to examine ; but chiefly 
three. Egoism, Intuitionism, Utilitarianism. They all find a response in 
oar nature ; their fundamental assumptions are all such as we are disposed 
to accept, and such as we find to govern to a certain extent our habitual 
conduct. When I am asked ‘ Are you not continually seeking pleasure 



rT-sfJrfen i^RTT I 

w ^ s f g:c^fe II II 
This Knowledge declared to you is about Sanfchya ; 
now» too, hear that about Yoga. When you have 
gained this Knowledge* O Partha (Son of Prlth^) !* 
you will shake off the bonds of action.” 

Up to this time, the Lord treated of what is called 
the Sankhya philosophy (eshd te^hhihitd sdnkhye). The 
word ' Sankhya’, which literally means ‘ a numerar or 
'counting", is used here to denote a doctrine or 
science, which counts forth or separates the elements 
as matter from spirit. Arjuna is told, according to 
this philosophy, that the body, which is composed of 
the five principal elements, is destructible, and that 
the Self, who is its witness, is the eternal principle 
or being that pervades everything. Now, the purifi- 
cation^ of heart, which is necessary to realize this, cannot 
be secured by any one unless he does his duty dis- 
interestedly. This disinterested performance of duty, 
with the sole object of Self-realization, is called ‘^Yoga^ 

and avoiding pain V ‘ Have you net a moral sense V ‘ Do you not 
intuitively pronounce some actions to be right aiid otheis wrong?’ ‘Do you 
not acknowledge the general happiness to be a paramount end?’ I answer 
yes to all questions. My difficulty begins when I have to choose between the 
different principles.’ 3Ir$. Bemnt gives the following solution of the 
difficulty I know of no safer way in such trials, than to retire quietly 
into the chamber of the heart, to try to put personal desires aside, to strive 
to separate ourself for a moment from the personality, and look at the 
question in a broader, clearer light with prayer to our Gurudeva to guide 
us ; then, in such light as we may win by prayer, self-analysis and 
meditation, to choose the path which appears to us to be the path of duty. 
We may blunder ; but if we blunder having striven to see clearly, then let 
us remember that the mistake is necessary in order to teach us a lecson, 
which it is vital for our progress that we should learn.” 

1 Of, Dharmenap^pamapanadati — Shrviti, 
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or to distinguish it from the other Yogas, ‘Karma^ Yoga’, 
which means ‘Path of Action’. The word Yoga from 
^Yuj* ‘to join’ means Union or that which unites the 
Individual Soul to the Universal Soul. The different 
steps or stages, therefore, for the complete union are all 
regarded as so many Yogas, the first of which is the 
Karma Yoga. If one possesses a Knowledge of this 
(hiiddhyd yukto yayd), he casts away all fetters of action 
{karma bandham pralidsyasi). Its manifold advantages 
are enumerated in the following verse. 

%fTf^i^iT5rn^r-sf^cr i 

¥niT^ II II 

Here nothing that Is commenced becomes abortive { 
no obstacles are known s and even the least step 
taken on this path protects one from the great fear 
(of birth and death).” 

This may be called a royal road free from all 
difficulties^ or dangers, on which one may run even with 
his eyes closed. When you do an action as your duty 
without any regard to its result, it matters very little to 
you whether it is completed or not. In this sense it is 
to be always considered as complete (nehdhhikramand- 
shosti). Besides, what little^ you may have been able 
to do goes to purify your heart and, thus, to help you 
to acquire Knowledge of the Self, which delivers one 

1 Cf* Nishkama Bhakti associated with religious performaaces consists in 
harma-liarana^ performance of duties and jphala-arpanay dedication of the 
consecjaences thereof to God. This ia Karma- Yoga, the Path of Action, the 
result of which is Chitta Shuddhi, purification of the mind. — Tke BhaMi 
Sutras of Narada hy Nandalal Sinha, 

2 Yandsthayanaro raj anna pramadyeta karhi chit / dhavannimilya- 
yannetre na skhalenna patediha // Shri Bhagavata, 

3 (y.Thodo pana thayo hoya to pana phale chhe, mahabhayathi mukdve 
chhe, sailsara rupi bhaya tbi chitta shuddhi dvara jnana pamadi chhoddve 
chhe,-— 
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from the cycles of births and deaths ( svalpamapyasya 
dharmasya trdyatP mahato hhaydt ). There is no trans- 
gression (pratyavdyo na vidyate) in Karma Yoga, because 
no master would ever find fault with a servant who 
works without wages^. ‘^He, who adores Krishna^s feet'^ 
says Shri Bhagavata, ''rejecting Shastraic rites, feels 
nevertheless no temptation for forbidden sins. Even if 
he commits a sin, unwillingly, Krishna purifies him and 
he need not practise penance for it/’ But such is not 
the case with the ritualistic methods of those who do 
actions for material gain, where a single mistake of com- 
mission or omission renders the whole effort nugatory^. 
Both these classes of men are contrasted in the next 
verse. 

ii ii 

** Here, O Kurunandana (Joy of the Kurus) !» the 
determined Will is but one; the Wills of the 
irresolute are many«brancfaed and endless.” 

The man on the path of Karma Yoga knows that he 
is doing his duty disinterestedly, and desires nothing 
but the Knowledge of the Self. He has, therefore, full 
belief in God’s {vyavasdydtmikd biiddhirekeha) mercy and 
in His power to save him. He who works, however, 
for reward only, has no such confidence. His wavering 
mind is, therefore, always anxiously looking for the 
various fruits^ (fiahu shdklid,.,avyavasdyi7idm) of the actions 

1 Of. Karma karitan kaiihiii / chuke tari pratyavaya nahin / phukata 
rS,be tyachihi / chuki koni kadhavi // YathartJiadijnM. 

2 Of. Yathasanga re karma tenhi ghadena / gbade karma ten panja 
g^nthin padena. // Mdmaddsa Swdmi. 

3 Of. The emulous desire of multiplying riches aod children employeth 
you, until ye visit the graves. By no means should ye thus employ your 
time : hereafter shall ye know your folly, — Al Eorany Chap* Oil. 
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he is engaged in and knows not what tranquility is ! Why, 
then, are such actions recommended by the Vedas ? The 
answer to this question is given in the next three verses. 


^r%T; II 


sr% ii ii 

II «« II 


“ That flowery talk, O Partha (Son of Pritha) !, fools 
utter, who are attached to the letter of the Vedas 
and who say there is nothing^ else, whose hearts 
are full of desires, whose goal is heaven, the 
settled fruit of whose actions is rebirth, whose 
ceremonial rites for the attainment of pleasures 
and power are many and varied, who 
having stuck fast to pleasures and power, whose 
minds are misled by such doctrine, and to 
whom (therefore) does not belong this determined 
Will in steady concentration.’* 

“The minds of men"', says- Prahlada, “addicted to 
worldly ways are not turned towards Krishna, either 
urged by one’s own inclination or by the counsel of 


Vyavasaya etale nischaya. Kevala Isvararpana buddhithija phale- 
chharahita karma karavau eva nischayavali buddhi. Je vinani biji 
buddhi te avyavasi5,yarupa saraajavi ne te bahu shakhavdii, tatM ananta- 
rupa janavi, kemake sakama karnaa karnarane jiida juda, vicharani sima hoti 
n^thi ne tenail karma pana tcvanja auanta hoya cbhe. — Dvivedl, 

Tatonyatha kinchana yadvivakshatah: Prithagdrishaatatkritrupanama- 
bhih/ na kutrachitkvapi chaduhsthita matirlabheta vatiihata naurivaspadam 
— Shri BhAgavota, 

1 Of, Ishtapnrtam manyamanS. varishtam naDyachchhreyo vedayante 
pramudhab — Mundakopanuliad, 

2 Blidgavata-i YIL 5, 30’31, 
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others, or as the result of exchange of thoughts of one 
another. Such men enter the dark regions of hell, 
because they are unable to restrain the organs of 
sensual enjoyment, feeding on them like cattle chewing 
the cud. They do not know that Vishnu is the summum 
honum 'of life. Their hearts are fixed on wicked 
thoughts and actions, setting a high value on the 
externals of worldly objects. They are like blind men 
being led by the blind bound by the chain of the 
ritualism of the Vedas.'" The expression ‘Flowery 
talk ’ ( pushpitdm vdcham ) is used to show that those 
foolish persons (avipaschitah), who are enslaved by 
pleasures and power (kdmdtmdnah), stick to the letter 
and not the spirit of the Vedas (vedavddaratdh 
ndnyadastiti vddinah). The so called fruits attached to 
the trees of actions in the Vedas are, properly speaking, 
their flowers and not the fruits, viz,, Freedom or 
Salvation {Moksha). Just as a father, who really wishes 
to have fruits, asks his impatient boy to plant trees in 
order that he may get flowers to play with, or who is 
anxious that his obstinate child may be cured of a 
certain disease from which he is suffering, promises to 
give him sweets if he takes the bitter medicine 
administered to him, so the Merciful Lord, our Father, 
seeing that we are extremely desirous of pleasures, 
asks us to do our duty, putting forth the bait of 
material good, a though his true object^ is that we 
should give up the flower'^ of Heaven (Svarga) 
to secure the fruit of Freedom. Such is not th e case, 

1 Of. Tametamatmanam Vedanuvachaneua I 5 rahmaaa vividishaati / 
yajnena danena tapasiViiashakena // Mrih, 4.4.23, 

2 Of. Jyuu balakake roga vhai / aushadha katuka na khata // modaka 
vasta dikhaike / aushadha pyave mata // 1 // Yauu. satkarma nikoh kahe / 
nishadha budavana kaja // murakba jane satya kari / sukha svargapura 
r^ja Jj Sundaradaaa, 

10 
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however, with the namei of God. It has intrinsic value 
and it does some real good in whatever way you take it, 
as may be seen from the example of Ajamela quoted else- 
where. For the neglect of this means, man, through 
ignorance {apahritachetasdm) of this fact, is naturally 
floating in this current of births and deaths, and the 
wind of the temptation of the prospective pleasures 
of heaven and of the present earthly enjoyments 
{hhogaishvarya) offered by the Vedas, does not give him an 
opportunity to attempt even to reach the coast of final 
emancipation. For, even when one goes to heaven in this 
way, he stays there for a limited- period only, and then 
returns to this world as he was. When the Shrutis, how- 
ever, call his residence there as eternal {Ahshayyam havai 
chdturmdsyaydjinah sukritam bhavati), they do so in 
comparison with ours on earth, just as they call the 
Gods immortal, because they live much longer than 
human beings. His inherent tendencies again lead him 
to do the same actions and secure the same goal (janma-- 
karmaphalapraddm). The actions too are not few and 
simple but numerous and stiff (kriyd vishesha bahuldm), 
and a slight error in performing them makes the whole 
trouble nulP and void. Under these circumstances^, 

1 Of, Ha arthavada jo mhanela prani / to naraki heS. prasiddba purauin / 
etavata tattvatan. tari vani / smara saprema Harihara nameii // Bhaldi- 
rahasyaj 21.7. 

2 Of. Tadyatheha karmajito lokah kshiyate / evamevamutra punyajito 
lokah kshiyate // Chhandogyay 8. 1,0. 

Nakasya prisbte te sukrite’nubhutYemam lokam hiaataram vavibhanti 
— MundaTiopanisJiad. 

Kfihine punye martya lokam vishanti — J8, O, IX. 21, 

3 Of. BhogA aiehvarya phala / karma safiga hot^n sakala / safiga na 
hot^fi niahphala / pari adhala janmakarma jj Magen niahkamadharma / tuja 
bolilon ten varma / chukon Tanko tari Brahma / pavije Isha prasadeS // 
YathdrthadipiM, 

4 Zt is for this reason that in jSkri Bhdyavata (VZ Z 28), Yama gays 
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how can he expect to enjoy, even in dream, the steady 
concentration! of mind {vyavasdydtmikd huddhih samddhan 
na vidhiyate) produced by a full Faith in the attributes 
of God? Therefore, Arjuna is advised in the following 
verse to let go this circuitous and difficult Path of 
Bondage, and to follow the straight and simple Path of 
Freedom. 

^TcJRrR,ll II 

The Vedas have become the prey of those who are 
involved in (the maze of) the three qualities; do you, 
© Hrjuna !, rise above these three qualities; be free 
from the pairs of opposites, be ever steadfast in 
purity, be not anxious to acquire what you do not 
possess or to retain what you do, be self-possessed.’* 
Those who are absorbed- in the three qualities 
{traigiinya), viz,, Sattva or purity, Rajas or activity and 
Tamas or inertia, which represent the mind, the senses 
and the external objects, respectively, misunderstanding 
the object of the Vedas, believe the flower to be the 
fruit and make use of the Vedas for the gratification of 
their lusts ( vishayd vedd ), when they are actually 
intended to save man from the influence of the senses 
and the external objects. The World-Saviour, therefore, 
asks Arjuna to be above these three qualities {nistraigunyo 

that the ordainers of laws and penances were engaged in great sacrificial 
rites, because their intellects were misled by the sweet and flowery texts of 
the Vedas. 

1 Of, Ishvariii ekanishta buddhi / tyasa techi sadyah samMhi—* 

Yat hart had ij/ i kd, 

2 Of. Evam vishaya indriya mana / ya triguna chakriiicha je jana / 
tyansa ‘Traigqnya’ mhanuna / Arjuna 1 mhanavefi // Je aise trigunamaya / 
Veda tyaiiche jale vishaya / kin pushpin phalacha nischaya / daTjti 
tyanlfi, // YaithdHhadlpikd, 
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hhavdrjuna). Why, then, in the second half of the verse, 
does He want him to be always in one of the three, viz,, 
purity {nityasattvastho)} Just as impure gold, which 
contains an alloy of silver and copper, becomes pure 
when it is put in the furnace, so impure Sattva, which 
contains an alloy of Rajas and Tamas, becomes pure by 
disinterested actions done with the object of acquiring 
a Knowledge of the Self. Thus, when one’s Sattva has 
become pure and he has realized the Self through the 
Grace of the Teacher ( Guru ), he is said to have risen 
above the three qualities, viz,, impure Sattva, Rajas and 
Tamas. In order, however, that it may not again become 
impure^ by coming in contact with Rajas and Tamas, 
we are advised to be free from the pairs of opposites 
( nirdvandvo ), such as heat and cold, pleasure and pain 
and so forth, which means that when we have once 
enjoyed pleasures and suffered pain that fall to our lot 
in the natural course, under the moral government of a 
Just and Merciful Ruler, we should have left, afterwards 
in us, no desire at all for further enjoyment of pleasures, 
nor aversion for a repetition of the suffering, just as an 
infant‘s cries bitterly for milk only so long as it is 
hungry, but the moment the mother suckles it, it ceases 
to have any thought of enjoying the pleasures of 
sucking or of avoiding the j)ain of hunger. We should 
not even care to get (niryogd-^) or hold {kshetua) any- 

1 Until the mind of the disciple becomes spirit (0/taitan^a) 

by practice (Abkj/dna) there is this danger. 

2 Of, Balasa lage kshudha / rade hotafi duhklia badha ! pitan matechi 
EtanasTidha / bansoh lage // Maja nalage aisi kshudha / beu iia mhaiie hotafi 
kshudhechi badh^ / sada railo he stanasudba / staiia pitan hehhi mhaneua // 
Houni gela tukhabhoga / na rnhane punhii tochi ho yoga / athava iia mbaiie 
kin na ho roga / jala hota jo mala // Aiseh balacliepari / sukhadnhkha bbogisi 
jari / anubhava sarvah aTasarih / tharela tuzya // Tathdrtfiadij^iM* 

3 Of. Na malelnn melavavuii te yoga, ane malektne rakshana kari 
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thing, for, things come and go like^ the high and low 
tides at their proper time. The least anxiety in this 
respect will, for nothing, affect the rare gift of Know- 
ledge acquired with such great efforts. We must remain, 
therefore, always in pure Sattva (nityasattvastho)^ be 
full of the Self {Ahnavdn) and enjoy the Self in a stated 
where there is no word, no mind, no senses, no objects ! 
Now, if one were to say that here he has to forego 
worldly pleasures, the description of which given in the 
Vedas waters his mouth, Shri Bhagavan proves, in the 
following Verse, by a suitable illustration, that he, who 
realizes the Self, does not miss any of them. 

s rr ^q T^ "f^3 Tr H cT: n ii 

** There Is as much Interest to an enlightened Brah«r 
mana^ in all the Vedas as there Is in wells, etc., in a 
place where there is a great reservoir, which 
supplies water everywhere.*’ 

The meaning is that in small collections of water, such 
as wells or ponds or pools (udapdne), we can do only one 
or the other of the functions of drinking, bathing, 
washing, etc., but in the reservoir, which is the principal 
source or main spring of every one of them ( sarvatah 
sampliitodake), we can do all the functions with the 
greatest ease. Just so, one, who has realized the Eternal 
Brahma (Brdhmanasya vijdnatah{, enjoys the whole Bliss of 

rakhavuu te kshema e ubhaya chinta tyaja, — oiryoga kshema thai kevala 
Parm^tma upara vishvasa kara. — Dvivedi. 

Nahin teu melavaveii / aga yasa yoga mhanaveu / inilaleu teii jafcana 
karaveii / kshema mhanaven tyalagi // Yathnrt,hadipik(U 

1 Of. Dvaravina narala / akasmata hoya sajala / gajabhuktakapittha- 
phala / taraphala hoya dvaravanchuni // Yathdrthadijnhi. 

2 Of. Yato * Yacho nivartaute aprapya mauasa saha / anandam 

Brahmano vidvanna bibheti kadachaiia // 9, 

3 A Brahmana is one who knows Brahma [Brahma jdmti Brahmamfi). 
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which the pleasures secured by performing the rites and 
ceremonies prescribed by the Vedas (sarveshu vedeshu) 
are only the sparks^. The Shruti says^ that one, who 
knows the Brahma in the inmost recess of his heart, 
enjoys all the pleasures at one and the same time. 
Here arises a question, How can one enjoy the taste of 
an apple at the same time as he does that of a plantain ? 
This is not possible indeed! What the Shruti wants 
to show is, that he is ever content with the joy of 
himself and has no-^ desire at all for any external object 
of pleasure. Arjuna now thought it a good opportunity 
to avoid war and secure Eternal Bliss, as Shri Krishna 
had already asked him to rise above the three qualities. 
The Lord of the Senses, Who perceived what passed 
in his mind, tells him in the next verse that he cannot 
expect to attain to that state, unless he does his duty 
disinterestedly. 

jit i 

*TT ^ II II 

“ You have a right to action alone, never to its 
fruits ; let not the fruit of action he your motive, 
nor be attached to inaction.’* 

Arjuna is said to have aright to action {karman-yevd- 
dhikdrastc), because he desires to x>ossess a Knowledge 
of the Self. But he has, for the same reason, no right 
to the return it yields {md phaleshii kaddchana). He is, 
therefore, warned against having any such motives for 

1 €/• EtasyaivauandasyanyanimatraQi upajivaiititi — JJrih, 4,3,33, 

2 €f, Satyam jnanamanantam Brahma yo Teda nihitam guhayam parame 
vyoman / soshuute sarvaa kaman saha Brahmand vipaschiteti // Shruti, 

3 Of, Je artha enana panadi — nanaii jalaaihaya kuva, talava vagairemafl 
sare chhe te mahajala — sarovaraman pana sahaja sari rahe, Vedanaii 
jadafi juddn karmana ananda Brahmajnanam^ia sahaja samai jS,ya chhe. 
Are 1 Brabmanandan^ aiisharupa bija bad ha axianda chhe ty^re e auaada 
male to biji apekshA raheja nsiM,-^I)vived%m 



the actions he does {md karmaphalaheturbhuh), especially 
because the slightest desire of a fruit is sure to subject 
him to rebirth, as mentioned in the 43rd verse. If he 
were to say, then, that he would do no action at all, he 
is told, that inaction would be a foolish step on his 
part (ind te sango' stvakarmani). For, as a merchant, who 
avoids the sea for the fear of storms, loses opportunities 
of amassing wealth, or as an officer, who declines to 
accept the service of a king through the fear of the 
strict discipline he will have to observe there, sacrifices 
the prospects of a brilliant career, so does one, who 
neglects his duties in life, forfeit all claims to Freedom. 
It is to be distinctly understood, however, that the 
‘ right to action ’ is only valid so long as the Mumukshu 
is under the delusion of being the doer, but it must 
necessarily disappear as soon as he ceases to be, to 
his own consciousness, the doer of his actions. It is 
erroneous to suppose, as some commentators do, that 
the four parts (cliatiihsiitri) of this verse form the 
whole religion of the Bhagavad-Gita. For, they simply 
point out the second means^ of purification, viz., 
‘ Ihd?nutraphalabJwgavirakti ' or ‘indifference to the 
enjoyments of this and other worlds’, which is the 
result of the ‘ Atmdndtmaviveka ’ or ‘ the discrimination 
of the eternal from the non-eternal’, described by the 
Master in the previous verses. It occurred to Arjuna at 
this stage, that when those who hanker after worldly 
pleasures get rebirth unsought, it may be possible 
that the doers of disinterested actions may have 
also to share the same fate. He was quite right 
in his presumption, for, the Shruti says that even dis- 


1 Vide * Sildhaiiachatushthaya * in B. G. VII. 29. 



152 


interested actions, which are not offered^ to God, secure 
residence in the world of the dead ancestors {Karmand 
pitrfi lokah)* This point is clearly explained in the 
next verse, which recommends Karma Yoga, also called 
^ Nishkdma Isvardrpana ’ or ‘the disinterested sacrifice to 
the Personal God,* the result of which is ‘ Shamddishat ’ 
or ‘ the acquisition of the six virtues * and ‘ Mumukshd * 
or ‘ the longing after liberation*, the third and fourth 
means of purification mentioned in the Shastras. 

’qlTnsq': v:rff3w 1 

II «<: 11 

** Having recourse to devotion, O Ohananfaya 
(Wealth»winner) !, do actions renouncing attach* 
ments and be even in the acquisition or non* 
acquisition (of the Vedic rewards) i evenness is 
called Yoga.” 

Yoga* is the state of mind, which surrenders itself 
entirely to God and thinks of nothing but Him. Arjuna 
is advised to remain in this state and perform actions 
(yogasthah kuru karmdni). This is what is meant by 
offering actions to God. When they are offered to 
God in this way, instead of producing re-births, 
they give us immortality, just as the very arsenic, 

1 As noticed in the Introduction, it was this defect in the doctrine of 
the Mim^iisakas (the followers of Karma Marga or path of action) 
who fought against Buddhism, which necessitated the reforms introduced 
by that great hero Shankaracharya. This is also a serious omission in the 
Utilitarian philosophy or Universalistic Hedonism (greatest good of the 
greatest number) treated in Sidgwick’s Method of Ethics and such other works. 

Ofu Yajntohatkarmanonyatra lokojam karmabandhanah — B, O ,IJL9. 

2 That is, the world of the Pitris, Bhuvarloka, It is called the intermediate 
world, because it is between the world of men, Bhurloka, and the world 
of the Gk>ds, Svargaloka. 

3 Of, Manin Ishvar^he charana / sarvabhaveh tyasa sharana / jefi. 
aisefi antahkarana / yoga mhan^vefi. ty&la // TathdrthadipiMt 
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which in its natural state has the power to kill a 
man, is able to cure him of even a mortal disease, 
when it is offered to a skilled physician and 
is transformed into a medicine. We must, how- 
ever, cast off attachment^ (sangamtyaktvd)^ for, other- 
wise, 'the Almighty Physician will not accept our 
actions. But it is not possible^ to expect even a fool 
to do anything without some ultimate end. We are, 
therefore, to understand that by adopting such a course, 
we secure purification^ of heart, which enables us to 
realize the Self. The consciousness of this great 
advantage maintains the equilibrium of our mind {samo 
bhutvd^) even when we see that by our offering 
disinterested actions to God, we miss {asiddhih) the 
rewards promised by the Vedas, which the performers 
of optional duties gain {siddhih)* The result of this 
equanimity being a steady devotion to God, which 
secures the purification of heart — a necessary step to 
Self-realisation — it is itself called Yoga {samatvam yoga 
uchyate). Now, in the next two verses, the Blessed Lord 
establishes the superiority of Knowledge over all kinds 
of actions, whether disinterested or selfish. 


1 ty. (1) Work minus desire is a synonym for the highest renunciation 
or worship. — Siodmi llama Tirtha, 

(2) Such doing of work for its own sake is what has been 
described in Karmayoga as the worship of God through and by means of 
work ; for it leads ultimately to perfect illumination . — 'SwCimi Vivcltdnanda, 

2 Of, “Prayojanamanudishyanamandopipravartate.'’ 

3 Of. Jen kin karma nitya naimittika / jeu kin varnashramaniyamaka / 
tefL karuniyaii samyaka / IshTariil arpaven // Teneii hoye antahkarana- 
fihuddhi / kshayateii pave papasamriddhi / Ishvarin prema niravadhi / 
bhakti upaje // Rangamthi Togavdsishtha, 

4 Of, Yam hi na vyathayantete so’mritatvaya kalpatc— 

R, Q, IL IS, 
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5^ 5JTTinq#gr5^ ^qorr: II II 

l^rge^ ^ i 

<iw^tTrFr55q^^nT: li ^o ii 

** Far Inferior to the union of the Pure Reason <with 
the spirit or Chaitanya) Is action, O Dhananiaya 
(Wealth-winner) ! Do you seek shelter In the Path 
of Knowledge ; wretched are those who work for 
fruit. One whose reason Is united (to the spirit), 
abandons here both merit and sin ; therefore^* 
apply yourself to Yoga (Karma Yoga). Yoga Is 
(nothing but) skill in actions;** 

It has already been mentioned in the explanation 
of the 39 th verse that the Karma Yoga or the 
Path of Action is only the first step to the complete 
union of the Individual with the Universal Soul. 
Now, in this verse we come to the second step, the 
Jnana Yoga or the Path of Knowledge, which is certainly 
far superior to the first ( durena hyavarain karma 
huddhiyogdt)* The Self is drawn, as it were, out of the 
Pure Reason by the instruction ( Vdde vdde jayate 
tattvdbodhah — Shruti ) of the Preceptor {Guru)y just as 
fire is drawn out of a piece of wood by friction (Vilak- 
shanah iithida sukshmdddehdddtmekshitd svadrik / yathdgnir- 
ddrunoddhyddddhako' nyah prakdshakah 1 1 Shri Bhdgavata), 
This is Self-realization. After this, when the Pure 
Reason begins to catch the Self, so to speak, as the 
piece of wood does the fire, the process is called 
Jnana Yoga or Buddhi Yoga* In this Yoga, Arjuna is 
asked to take refuge {hiddhau sharanamanvichchha). Now, 
everybody has Reason, no doubt, but he cannot gain any 
Divine Knowledge, because his Reason is impure owing to 

1 Tasmat=for that Knowledge. * Jnanakdraneii ’ — Tathdrthadi'pikd. 
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the various desires which have become, we may safely 
say, the birth-right of man. Therefore, those persons, 
whose motive to action is only its fruit, having no 
chance whatever to enjoy true happiness, are said to be 
miserable {kripandh phala hetavah). One may ask, here, 
that if disinterested actions, offered to God, release us 
from their fetters, where is the necessity for a Knowledge 
of the Self ? The reply^ is, that if God is not prepared 
to accept good actions done with motives of fruits, we 
cannot expect Him to accept any of the sinful actions 
which take place, even against our resolution-" to be 
righteous, through the inherent tendencies^ of our past 

1 Cf. Sukuma arpaueu ua sose / tyasa papakarma arpiti kai&en / sarva 
karinarpaniil aiae j he gudha bhava // Tapaphala lokb and abed i / puDj*a 
suvarna shrinkhala jodi / te he shrihkhala. mdtra na ghadi / punya arpitail 
Haripadiii // Ani tya, P>hagavadarpaaa hcni pahileii / jcn papakarma asela 
jaleh / ani janmantariii asela saiichaleii / teii na nase vina jnana //Taiseuchi 
nana janmakrita / jeh pnnyahi sanchita. / tehhi jnaneLi nase nischita / 
Brahma valakhaveu yaldgiii // Ten uitya nishkama arpitah Hari / santushta 
houni laukari / Jndna deuni saiihari / punyapapa sakala hi // 
Yathdrthad ipi hi. 

2 Cf. Na karu pataka nischaya ha ghade / mana tathapihi papa pathih 
pade // JStdncasjidhd. 

3 Of. 'i'o understand that we must first try to get hold of the idea 
that is conveyed by the Sanskrit word ‘ Sansltdra ’ which can be 
rendered very nearly into English by calling it inherent tendency. 
Using the simile of a lake for the mind, it can be said that every 
ripple or wave that rises on its surface does not die out entirely when it 
subsides, but leaves a mark behind or a future possibility of the rising of 
similar waves on it. W'hatever may be its nature, this mark of the 
possibility of the wave’s reappearing is what is called ‘ Sanskara . 
Every work that we do even to every movement of the body, 
every thought that we think, leaves such an impression on the mind- 
stuff and even when such impressions are not obvious on the surface, they 
are sufiicieatly strong to work beneath the surface, sub-consciously. What 
we are every moment is determined by the sum total of such previous 
impressions on the mind. What lam just at this moment is the effect of 
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life ( Purvasanskdra ). Unless, therefore, these sinful 
actions, whether done before or after we commence to 
offer our work as sacrifice to God, and both the sinful 
and meritorious actions we did in previous lives, the 
impressions of which are stored up in our Reason, are 
washed off, we won’t be free from the bonds of ’births 
and deaths. The Knowledge of the Self, however, when 
it is completed by a thorough union of the two Souls {i.e,, 
when the Pure Reason itself gradually becomes the Self, 
as the piece of wood becomes a live coal — bnddhiyuktOy 
the middle state being that of a Yogarudha or 
Yukta, whose wood of Reason has begun to catch 
the fire of the Self), is able to cast off all sorts 
of merits and sins even in this life {jahdtiha iihhe sukrita 
dushkrite ) diXid givQ Living-Freedom (Jivanmukti)^ The 
part, which the offering of disinterested actions 
to God plays in this machinery of Karma (actions), 
is that it purifies the mind and destroys the gold 
shackles of the impressions called ‘Kriyamana’, 
which they leave on the Mind or Reason and which, 
if one dies without the Knowledge of the Self, are 
added to the impressions of the previous lives stored 
in the Reason and known by the name of ‘ Sanchita ’, 
out of which ‘ Prarabhda ’ or provision for each life 
at a time is made. The iron shackles of the rest of 
the Kriyamana, caused by the actions not offered to or 
not accepted by God, and the whole burden of the 
Sanchita, are both {sukritadushkrite) annulled by the 
miraculous power of Divine Knowledge, the ultimate^ 
result of the Nishkdma Islivardrpana or the disinterested 
sacrifice to the Personal God, which is the spirit of the 

the sum total of all the impressions that have been left in my mind by each 
and all the works that I have done in my past life. — Svoami Vi^hananda, 

1 Of, Sarvam karmakhilam P^ba Jnane parisamdpyate — B,0, IV * 33 » 
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SddhandS Chdtushthaya or the four means of purification 
to be practised in the company of Saints (tadviddhi 
pranipdtena &c, — B. G. IV. 34). The Prarabdha alone 
ends with the life itself* This idea is expressed by the 
word ‘ ' (here) in the context. Our actions, which, 

take place in accordance with Nature's law^, as well as 
their immediate effect, viz., the enjoyments and suffer- 
ings of our present life, are not in our controP. ‘ The 
shaft that has gone out of the bow must run out its race'. 
“ All this”, says Mrs. Besant in ‘ The Ancient Wisdom', 
‘‘ is the ripe Karma, and this can be sketched out in a 
horoscope cast by a competent astrologer. In all this 
the man has no power of choice ; all is fixed by 
the choices he has made in the past, and he must 
discharge to the uttermost farthing the liabilities he 
has contracted.” So far, there is what is called Neces- 
sity or Determinism^. But we have a Free Wilh” also, 


1 Vide B. G. VII. 29. 

2 Vide Commentary Chapter III, verses 5 and 42, 

iJ Of. The fact is, pleasure and pain, happiness and misery, come with the 
body. The body is the fruit of one’s past actions ; so a man must bear yith 
it, as long as his actions are not cleared. — Gnsjfel of Shri JRxhnakris/tna. 

4 Cf. Siidrishaiu cheslitate svasyfih prakriterjiianaYanapi — B. G. Ill, 33. 

The standpoint of the Upanishads, therefore, is a rigid determinism : 

‘ Man is altogether fashioned out of desire (^Kdma) ; according to his desire 
is his discernment (^Kratu ) ; according to his discernment he does his york 
(^Karmaf—Ihe PJiilosojdiy (f the Ujmnishads by Paul Beus.^en. 

Mrs. Besant, therefore, vlistiuguishcs ‘ will ’ from ‘desire’ and iilentifies 
the former with ‘conscience’ in the passtige quoted in the Chapter on 
Eschatology. 

5 Of. (1) Altliough in the ‘ natural man ’ there is an element, ‘ the 
flesh’ over which sin has such au especial dominion as to be said to dwell 
in it there is also another element the ‘mind’ or ‘spirit’ or ‘inner man* 
which is the slave not of the ‘law of sin* but of the ‘ law of God*. Against 
this the flesh wages a successful war and ‘ brings it into captivity to the 
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as is evident from the fact that, although it is not in 
the power of any one of us to become a king, there is 
nothing to prevent us all from wishing to become kings. 
Nay, we actually desire every moment for soraethig or 
.other, but how often do we find by experience that 
the acquisition of what we longed for has done us 
more harm than good ! The Scriptures and Prophets 
and Saints of all nations, therefore, come forward to 
guide our Will. They declare^ that, as there is no 
unmixed pleasure in this world, we are sure to be 
displeased with every kind of pleasure when we 
actually get it. Under these circumstances, the best 
course for us to adopt is to desire that we may be 
granted the gift of the Love of God and to leave- 

law of sin’ (Romans VII 22-25). The result is that the mind may become 
‘ reprobate ’ (Romans 1.28) or it may become defiled and ultimately lost 
(II Cor. VII, 1 ; I Cor. V. 5). It is upon this part of man’s nature that God 
works. — Encyclopaedia Britannica — Life of St, Paul. 

(2) Whom is it (teaching) given to It is given to Arjuna and to 

him only ( XI. 17,48 ) Who, then, is Arjuna? The Vairagi — the 

man, whatever his immediate past may be (IX. 80,31), whose Will, is no 

more focussed on self interest And he is t he ideal gentleman in 

whom no meanness is, who wishes harm to none, has no grudge ugainst 
any, is past envy, past resentment, past anger. But is the book in its 

ultimate uses to be reserved for the wholesome Vairagi alone ?.... 

Certainly not, for Arjuna is carefully told at the end of the book (XVIII. 
67-71) how this teaching given in its fullness to him, should in turn be 

used by him—to whom given, from whom withheld Thus to the 

question, “ Whom is the Gita for ?” One sweeping answer can be given \ 
* For all 7nen of Good- Will.' — Kuruhshetra, hg F. T, BrooJis, 

(3) The necessary premises of ail religion are, as Kant frequently 
expounds:- (1) The existence of God, (2) The immortality of the Soul, 
(3) The freedom of the will, (without which . do morality is possible). — The 
Philosophy of the Upanishads by Paul Deussen. 

1 Of. Jagin sarva sukhi asa kona ahe / vichari manii tunchi shodhoni 
pahe // Bdmaddsa Svdmi, 

2 Of. Ill ton kanhincha neneh / mazeh hita Sadguru jane / tellchi maze 
hatin deneh / nalage anya // Ndrdyana Mahdrdja, 
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everything else to Him, Who alone knows what is best 
for us. Will isi thus, a great power in the hands of 
man. It is for this reason that the Saint Tukarama has 
often expressed^ his strong Will that he might be able 
to pass all his days in the remembrance of God, as he 
saw no other good in this life to be in his hands. We 
are, indeed, unable to improve our material^ good in 
this world, but we can, if we wish, even in this life^ make 
ourselves happy for ever, for, every true religion 
professes to prepare us for the next life. The Shruti 
says* that the Self is realized not by study, nor by 

1 Of. Deba taii'van ahe prarabdha adhina / tyacha miu kail shina vahuii 
bhara // Saiou earva kala Tuziya chintancn / kaya vacha maiieii 
ichchhitasen // Labha to na disc yahuni dusara / anika Datara yeceil 
janmeu // Tiihl mhane alou soshita sankateu / mi mazeu okhateii afae 
Oeva II 

2 Of. (1) The master leaches that it does not matter in the least what 
happens to a man from the outside ; sorrows, troubles, sicknesses, losses — 
all these must be as nothing to him and must not be allow^ed to affect the 
calmness of his mind. They are the result of past actions and when they 
come you must bear them cheerfully remembering that all evil is transitory 
and that your duty is to remain always joyous and serene. They belong 
to your previous lives, not to this; you cannot alter them, so it is useless 
to trouble abrmt them. Think rather of what you are doing now, which 
will make the events of your next life, for that you can alter. — At tfie feet 
of the Master. 

(2) Christianity regards temporal prosperity as no indispensable or 
unmixed blessing ; its 8mnliiU7ji honum is that healthy condition of the 
soul iu which, influenced by the instinct of humanity, it becomes incapable 
of sin. This healthy condition is called in the dialect of Christianity 
‘life ’or ‘salvation’ and Christ w'as in the habit of declaring it to be a 
blessing in comparison of which temporal happiness is utterly insignificant. 
— Ecce Homo, 

3 Of. Nishkama matra phaladayaka ya shaririil / jene prn sauna Hari 
karmaja bandhahari // Je kamya yatna tituke kriyamaua hoti / hovoni 
sanchita pud hen phala yasi deti // VdmaTUi Pandita. 

4 Of. Nayamatmd pravachanena labbyo na medhaya na bahuna 
shrutena / yamevaisha vrinute tena labhyaatasyaisha atma vivrinute tanum 
sv^m II Shruti, 



meditation, nor by hearing, but by the force of the Will 
alone. When the Bible says Ask and it shall be 
given unto you, knock and it shall be opened unto you, 
seek and you shall find it means the same thing. 
Even the common proverb Where there is will, 
there is way is based on the assumption of a 
Free Will. ** Every thing of course says Mr. 
William James in his ‘ Pragmatism ^ ''is necessarily 
determined, and yet of course our wills are free : a 
sort of free-will determinism is the true philosophy.'* 
We are, therefore, held responsible for our Will. 
J. S. Mill in his ' Utilitarianism ' plainly writes : 
'‘Morality of the action depends entirely upon 
the intention, that is, upon what the agent trills 
to do/' In the Yogavasishta, the Sage Vasishta 
tells Shri Rama that what is done by the mind alone is 
only done and not what is done by the body, for, when 
one embraces a wife or a daughter, the action is the 
same in both the cases, but the mind or feeling or will is 
different. For this reason, even in human administration, 
when there is no other alternative than to judge persons 
according to their actions, great importance is attached 
to motives^ ' A worthy and an unworthy man are to be 
judged not from their actions only, but also from their 
Will * is one of the golden sentences of Democrates. 
Hume, though a free-thinker, also corroborates this view 
when he says in his Inquiry concerning Human Under-* 

1 Cf, Hence motive is far more important than action, and a mistaken 
action dene with a goad motive is productive of more good to the doer 
tiian a well chosen action done with a bad motive. The motive, reacting 
on the character, gives rise to a long series of effects, for the future actions 
guided by that character will all be influenced by its improvement or its 
deterioration ; whereas the action, bringing on its doer phy&ical happiness 
or unhappiness, according to its results on others, has in it no generating 
force, but is exhausted in its results . — The Ancient Wiad&nu 
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standing that as actions are objects of our moral senti- 
ment, so far only as they are indications of the internal 
character, passions and affections, it is impossible that 
they can give rise either to praise or blame, where they 
proceed not from these principles, but are derived from 
external objects/' Now, if one were to raise such a 
question as ' why should we be punished for our 
misdeeds when our actions are forced upon us ?', the 
reply is, that the necessity of the cause justifies the 
necessity of the effect, the cause itself being the result 
of our own previous Karma. We are reminded here of 
the witty retort 'And I was predestined to flog you for 
it', given by Zeno to a similar excuse of predestiny 
brought by a slave of the philosopher, when caught 
stealing. The thief, however, if he were to develop his 
Will, which it is in his power to do, is bound, in spite of 
the thefts he may be tempted to commit by the force of 
his previous Karma, to create new tendencies, which will 
make all his actions in the next life as good as those of 
a thoroughly honest man. In the same way, if a man 
born with good tendencies happens to imbibe evil ones 
through bad associations, his present actions may, 
notwithstanding, be good, but if the evil tendencies 
continue unchecked till his death, he is sure to become 
a bad man in his next life. 

*‘It is thus plain that it is in the power of a man to 
make definite progress in the development of his higher 
faculties; whilst there is nothing noticeable in his mode 
of life to distinguish him from his fellows. You made 
in the past the character with which you were born; you 
are making now the character with which you will die, 
and will return. This is Karma." Therefore, in order 
that he may acquire Self-knowledge, Arjuna is advised 

to stick to Karma Yoga {tasmdd yogdya yujyasva)^ which 
11 
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is said to consist only in the skill used in performing 
actions (yogah karmasu kaushalam). For, as stated above, 
the two most important propositions are: (l) it is 
impossible to avoid actions and (2) the peculiarity of all 
of them, whether good or bad, is to involve the doer in the 
course of births and deaths. Now, the skill referred .to also 
lies in two things, viz., first, in avoiding the motives of 
fruits and, secondly, in oflferingi actions to God, because 
they enable one ultimately to cast off the fetters of 
actions. In the next verse, Shri Krishna says that those 
who have realized^ this Absolute Unity, Whom neither 
speech can describe nor mind comprehend, obtain 
Salvation. 

fl: ^ r^^pgrr i 

** Those, whose reason has become pure (on account 
Of ttaeir) having renounced the fruit of action* being 
united to the absolute and freed from the 
bonds of rebirth* attain the state which knows 
no pain.’* 

As stated in the Introduction, two kinds of duties*^ 


1 Cf. Bhogeii prarabdhacba kahaya / aiea aakala wsbastruiicha. Dirnaya / 
yakaraneu Rukminipriya / karmasamarpana mhane karaveu apanaten // 
YatharthadipiM. 

2 Cf. Yato vacho nivartante aprslpya manaBasaba / anaiidam Brahmano 
vidvaniia bibheti kadachana // Tait. 9, 

3 Of. Ya sarva karmancheii punah nitya, naimittika ani kamya ase 
bheda kelele aheta. Neharuiu keleiicha pahije asen jen snanasandhy^dika 
karma ten nitya karma hoya. Hen kelyaneii kaiihin Vishesha phala kiiiva 
arthasiddbi bota nahin; pan a na ktlen tara matra dosha ghadato. Naimittika 
mhanaje k^nhin karaaa purvin upasthita jhalya muleS. jen karavefi 
Idgateii ten karma. Udabaranartha, anishtha-graha-sb^riti, prayaschitten 
vagaire. Jyasatfain apana shanti kinva prayaachitta kariton ten nimitta 
purvin ghadalen nasalyasa bin karmen karanyachi jarur nahin. Y^kherija 
^panasa ki.nhin visbifihta goshtichi ichchha houna tatpr^ptyartha 4pana 
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are given in the Vedas, viz., necessary (Avashyaka) and 
optional (Sakdma). The optional are to be entirely 
avoided^ by those who want to realize the Self, 
just as forbidden actions ( Nishiddha Karma) are to 
be avoided by all. The necessary are those, 
which -must be observed by every one. They 
may be divided into three^ clasess, viz., (l) 
Religious or Vaidika, (2) Social or Lauk^ka and (3) 
Natural or Svabhavika, all of which may be summed 
up in Love of God, Love of man and Love of what 
we regard as ourselves, respectively. They are expressed 
by the terms 'Shdstrarakshayiam* (sacred laws), 'Lokah* 
(social customs and usages) and ^Bhojanddi vydpdrd 
(occupation of eating, etc.) in the Bhakti Sutras of 
Narada, quoted at the end of this para. When Christ was 
once asked to pronounce which commandment in the 
law was the greatest, he is said to have answered “ by 
quoting a sentence from the Pentateuch, in which devoted 
Love to God and man is solemnly enjoined upon the 
Israelite, and by declaring that upon this commandment 

kityekadau shastrasa anusiiruna jeii karma karitoil teii kamya karma hoya ; 
udilharanrirtha paiisa padaiiyasathiil kiiiva, putrapraptyartha yajna karanen. 
Kitya naimittika ani kamya yaiishivaya kafihiii karmeii — udaharanartha 
surapaua — •shastraneii ajibata tyajya tharaviliu asalyamnleii tyausa 
nishiddha karmeii aseii mhanatiita. — Qitarahasya. 

1 Cf. Kamyanam karmanam nyasam saunyasain kavayo viduh — 
i>^ G.XVIIL2, 

2 Of. Duties are often divided into religious, relative, personal : the 
characteristic excellence in each of those departments of virtue being 
respectively faith, benevolence and justice, and temperance. Now in 
Christianity these three are respectively perfected in hope, charity, and 
#e]f-denial which are the peculiar fruits of the ‘spirit’ as distinguished 
from ordinary virtue. These three cardinal graces of the Christian 
character are enforced by our Saviour, when be bids us take no thought 
for the morrow; do as we would be done by; and deny ourselves, 
take up our cross, and follow Him. — Xewrnan's Sermons, 
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the whole Mosaic and prophetic legislation depended/* 
The religious duties enjoined by the Vedas are sub- 
divided into what are called (l) daily (-^itya), such as 
morning and evening prayers {Sandhydvandanam}) and 
(2) periodicdiKNaimittika), such as anniversaries, penances 
( Shrdddha, Shdnti, Prdyaschitta ) &c. These ar^ to be 
performed with perfect Faith in God ( Yogasthah kuru 
karmdni — B, G, IL 48) and offered to Him as sacrifice, 
as the very formulas- to be repeated at the beginning 
and end of each prayer or ceremony show. With 
regard to our social duties, the key is given in the 
twentieth verse of Chapter X, which says am, O 
Gudakesha (Lord of Sleep) !, the Self enshrined in the 
hearts of all beings {Ahamdtmd Guddkesha sarva 
bhutdshaya sthitah)J* The great commandment of the 
law is, therefore, ‘ to love God with all your heart and 
your neighbour as yourself, and the maxim for practice 
corresponding to this law of feeling is ‘ do unto 
others as ;^ou would that they should do to you.’ This 
establishes the two great virtues of Benevolence and 
Justice, included in the golden rule^ of doing all good 
and no harm to others. The same is also the substance 
of the eighteen Puranas, which say ‘ Benevolence is 
merit and Injury ( l^dXmnnjuria or injustice ) to others is 
sin {Paropakdrah punydya papaya parapidanam ).’ The 

1 Cf. Sandhyam manasa dhyayeta, etc. So we should perform Sandhya- 
vandaoa (rites). The Saudhyavaadaua performed by dhyana requires no 
water. *It gives no trouble to the body or the speech. — Brahmqpanishad. 

2 Of, ‘ Upattadurlta kshayadvard Shri Parameshvara prityartham ’and 
* Brahmarpanamastu \ 

Of. Sarva karuoa phalatyagam prahustyagam vichakshanah — B. G. 
XVIll 2. 

3 Of, In daily life this (love) means two things; first that you shall 
be careful to do no hurt to any living thing ; second that you shall always 
be watching for an opportunity to help, — At the feet of the Master ^ 
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principle underlying our natural or personal duties is, 
that we should take care of our body or person as a 
sailor would of his ship, because it helps us in crossing 
this ocean of grief. The virtue, which enables us to 
perforrpthem satisfactorily, is temperancei or moderation. 
We are, therefore, asked, in the 17th verse of Chapter 
VI, to be moderate in the food and exercise we take, in 
the actions we perform and in sleeping and wakefulness. 
The most celebrated Maratha poet and philosopher, 
Tukirama Mahirija, gives all the three necessary or 
obligatory duties and their benign result, when offered 
to God, in one simple sentence- thus : — “Moderation in 
food, honest dealings and dispassion is the substance 
of all that is required for Salvation/’ But, if these 
are not offered to God, the Shruti { Karmand pitri 
lokah) says we shall have to goto the world of the 
dead ancestors. We are, therefore, emphatically 
commanded in Chapters III. 9^ and IX. 27^ to offer all 
these disinterested actions to God. This is the meaning 
of * karmajam phalam tyakivd\ The result of this is 
that we become 'manishinah\ /. e,y our Reason, which 
is our real eye, is purified® and through the Grace of the 


1 Of, The foundation of piety is continence, but the summit of piety 
is the lo7e of (jt(ydi,~^Seleot Serttences of Seastm the Pythagorean* 

2 Of. Yukticha ahara niticha vyavahara / Tair^ya ten s^a taravay^ If 
Tukdrdma. 

3 Of, Yajn^hatkarmanonyatra lokoyam karma bandhanah / tadartham 
karma Kaunteya muktasangah sam^hara fj B. O, III, 9, 

i Of, Yatkaroshi yadashn^si yajjuhoshi ^dadasi yat / yattapasyasi 
Kaunteya tat kurushva Madarpanam // B, G, IX. 27. 

6 Of. Therefore he must become Reason, trusting his soul to Reason for 
guidance and support, that she may wakefuUy receive what it sees ; and 
with this he must behold the One not admitting any element of sense, but 
gazing on the purest with pure Reason and with that which in reason is 
first. — Plotinus, 




Preceptor (Guru) we are able to realize the Self. Then, 
by the practice {Abhydsa) recommended in Chapter VI, 
the Individual Soul, who is, as it were, the reflection of 
God in this Pure Reason, is united to the Universal 
Soul who pervades everything. This union is express- 
ed by the term ' buddhiyuktd^ ' in the verse. In the 
Bible also, sometimes, the spirit^ of God is said to 
‘ dwell in ’ the devotee, and once, the closeness of the 
union is expressed by the still stronger metaphor of a 
marriage — ‘‘ he that is joined to the Lord is one Spirit.’' 
Such a person, having burnt all his 'kriyamdna' and 
^ sanchita\ that is, the impressions of all his actions on 
the Reason, is released from the shacLles of births 
(jafimabandhavinirmuktdh) and achieves Freedom from 
births and deaths (padam gachchhantyandmayam^) after 
death, when the whole of his ' pr drab dha^ is exhausted. 
The great Sage Narada says in his Bhakti Sutras^ 
He who abandons the fruits of actions, dedicates all 
actions to God, and thereby becomes free from the 
influence of the pairs of opposites and developes 
uninterrupted Love towards God, saves himself as well 

as mankind (Yah kannaphalam lokdnstdrayati — 48-50) J' 

Arjuna seemed to be very much pleased with this 
theory, but the Blessed Lord, Who knew that the effect 
of the present teaching would last only for a short 
time, tells him, in the next two verses, that he would 

1 Of, Jo prastutifi buddhi yukta / purvardhiu varnila Jivaumukta // 
TatfiarthadipilcCL 

2 Of, But ye are not in the flesh but in the Spirit, if so be that the 
spirit of God dwell in you. — Homans^ VIIL 9, 

Know ye not that ye aie the temple of God and that the spirit of 
God dwelleth in you ? — I Oor. Ill, 16, 

3 Of, Punaravritti chintamaya / roga tyasa mhanaje amaya / to nase 
aisefi anamaya / te pada pavati buddhi yukta // Yathdrthadij^kd, 
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enjoy true Bliss only when he realizes all that he has 
heard. 


^ _ 

^ ^r?T^ ^ II II 

»t^rf%sn%wr ^ ^ i 

^JTT’OTSfy^-ir if^rT^ II 11 


“ When your reason shall have crossed beyond this 
tangle of delusion, then will you become indifferent 
to things both heard and yet unheard. When your 
reason, perplexed by the doctrines of the Scrip* 
tures, will stand unshaken, steady in concentration, 
then will you be an adept in Yoga.** 

The tangled maze of delusion ( mohakalilam ) to be 
escaped is of two kinds. The first^ is the belief that 
the mortal body is the Self itself. This is to be over- 
come by the analytic method known as ' Vyatireka 
Knowledge^ which reveals the Self by separating the 
unreal elements, called matter, from the real spirit. The 
second- is the belief that matter has real existence, for, 
we do not know that in separating matter from spirit, 
we actually cast aside spirit, matter itself being nothing 
but spirit in various forms. This is destroyed by the 
synthetic method known as * Anvaya Knowledge\ 
when the mind’s purified eye sees the spirit in the Uni- 
verse, just as the eye of the flesh sees water in ice, 
gold in ornaments and clay in pots. Now, Arjuna 
is told that, when he gets this double experience 
(huddhirvyatitarishyati) through the Grace of the 


t JciiGuchi dohateii ahani aiseu mhaiiatu j dehasambaJtidhi yatGii 
mazeii manita / ais^ ajnanavilasa jo varttatu / kalila janatuayaten 
mhanije // Ohitsaddnandalahari, 

2 Of, Ha eka moha gela / toil dusara moha ahe urala / kiii atm^ rajja 
tochi takila / vegala deha mhanoni // TathdrthadipiU. 
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Guru, then only his Reason shall truly cease^ to 
desire the pleasures ( fruits of action ) of this world or 
of the world to come ( tadd gantdsi nirvedam^), which he 
has already heard or which he is likely to hear here- 
after ( shrotavyasya shrutasya cha). For, although .at this 
moment he feels that he does not wish for anything, yet, 
without practical Knowledge, his mind is sure to be 
changed. When, however, his Reason {yadd te buddhih)^ 
which is confounded by what he has learnt from the 
Scriptures ( Shrutivipratipannd ) about the means for the 
acquisition of various objects, will, by Self-realization, 
stand perfectly unconcerned {sthdsyati nischald ) and be 
fixed^ in concentration ( samddMvachald ), then he will 
be an adept in Yoga (yogamavdpsyasi) and enjoy Living- 
Freedom (Jivanmukti ). In the next verse, Arjuna asks 
some questions about one, who has completed the whole 
course of Knowledge in this way. 

^ WSIT I 

** What are the characteristics of one whose reason^ 
is steady and who is fixed in concentration* O 
Keshava ! < dear to both Brahmd and Shiva > ? 
How does one with steady reason converse* how 
sit* how move about T* 

1 Of. Parikshya lokaa karmachit^a Brabmano nirvedam^yMid — 

Mwadakopamshad. 

2 Qfm Tevhdfi shruta phalachi kamana / ashruta phal^cbi v^san^ / 
t^koni buddhi tuzi Arjun^ / nivala vair%ya p^vela // Yathdrthad^^Ttdn 

3 Of. Evam samMbinta sthira buddhi / ty§aa sthitaprajuatfi siddhi [ 
tylchi vartany^hi prasiddhi / te yoga sbabden j4a4vi // TathdHkadijnM, 

Emaja sbruti smritim^Sl aganita phalaYaIa£l karma tath4 y4da viv^a 
bbarelM chhe tetbl kari vhemaman padeli bhramita buddhi jy^ Tisbr^ma 
p4mi Paraw^tma sTarupamdfL thdre tyUre kharo yoga sMbayo jAnavo,— 
JMveM, 

4 Of, Stbitaprajno yatirayam yah sadAnandam asbnute / Brahmaayeva 
YilinAtmA niryikAro yinlahkriyab // Vimka Ohuddmatd, by Shankardohdrya^ 
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Who can describe the great joy which a kind 
mother feels, when her beloved child begins to ask 
intelligent questions ? With such joy Shri Bhagavan 
answers, in the next verse, the first out of the four 
questions, viz,, ‘what are the characteristics of one whose 
Reason is steady {sthitaprajnasya kd bhdshd )? ' 

“ When a man, O Partha ( Son of PrittaS )!, abandons 
all tbe desires interwoven in his mind and is 
content in the Self with the Self alone^ then is he 
called of steady reason.** 

When a man has a general aversion for temporal 
matters, like Arjuna, he is a fit candidate for Know- 
ledge (Mumukshu). When he has acquired Knowledge 
and he works for Perfection (Siddhi), his mind 
sometimes, owing to previous tendencies (Purvasans'^ 
kdrd), thinks of external objects. He is then required 
to control it by means of hearing (Shravana) and 
practice {Abhydsa), Such a man is called an 
Initiate or Sddhaka, He, whose Pure Reason easily 
assimilates with the Eternal and who enjoys such 
infinite Bliss^ of his own Self {dtmanyevdtmand tushtah) 
that he regards all worldly pleasures as some- 
thing he has spitted out, and which it is impossible 
for him to accept again {prajahdti yadd kdmdn sarvdn 
manogatdn), is said {uchyate) to be perfect {Siddha) 
and of steady Reason (Sthitaprajnah), In the next 
verse is described the state of his mind during 
the time he enjoys pleasure and suffers pain, awarded to 


1 Of, Taddsarve pramuohjante kamaye’sya rhidi sbrit&h / 
&tliamartyo*mrito bhayatyatra Brahmasamashnute // Brih, 4,4,7* 
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him in accordance with the Law of Karma, as a result 
of his actions in the past lives. 

II II 

** The meditating Initiate, whose mind is not dis* 
tressed amidst pains, who has no longing amidst 
pleasures, and who is freed from affection, fear 
and anger. Is called of steady reason/* 

An Initiate^ is called here a Mimi, because he tries 
to become perfect by means of Manana (conning). He 
is said to be of steady Reason (sthitadhir achy ate) when, 
while suffering pain, his mind is not at all agitated 
{duJikheshvanudvignamandli) and he does not wish that a 
similar calamity may not befall him again and, while 
enjoying pleasures, he is not puffed up and he 
does not thirst for more {sul^lieshu vigata spt'ihah). 
He is free from love of material things {vitardga)^ 
because he loves intensely his own real Self. He is 
destitute of fear (bhaya)^ because he knows by experi- 
ence that the body and the external objects are all 
unreal. He is without anger (krodha), because he is 
indifferent to worldly pleasures and pains and has no 
occasion to blame anybody. These marks of a Perfect 
Man, all Initiates ought to bear in mind, in order that 
they too may attain, in due course, to that blessed 
state. The answer to the second question about his 
talk (sthitadhih kimprabhdsheta), is given in the following 
verse. 

5T cTFii w srf^err ii ii 


1 Of, Yuktidrisht^iiten karuni / vichara eiddha kari maniil / heu 
manana j^ne to ' Muni * / he a^haka dasha siddh^hi // Yathoirthadipikd, 


*llis reason is steadyt who has attachments nowhere,, 
and who, come what may, good or ill, is not elated^ 
with ]oy nor distressed with aversion.” 

What will a being, whose Reason is steady {tasya 
prajnd. pratishthitd) , speak ? Can we expect him to 
indulge in the idle prattle of*the world, for which he has 
no attachment whatever (yah sarvatrdnabhisnehah) ? 
When he does not identify himself with the body, 
what will he talk about the wife or children or wealth 
or house of his body ? Why will he open his mouth at 
all, who feels no exultation whenever anything agree- 
able happens in life, or who finds no reason to curse his 
fate on the occurrence of any disagreeable event 
(tattatprdpya shiihhdshubham ftdbhinandati na dveshti) ? 
And yet, there is one subject- on which this great Soul, 
whose Reason is steady, does not fail to converse, when 
a proper occasion presents itself. The subject is the 
Love and Praises of God or the Knowledge of the Self, 
and the occasion is the company of a person, who is 
either a Seeker of Knowledge {Mumukshu) or an 
Initiate {Sddhaka) or a Perfect Man who enjoys Living- 
Freedom {Jivanmukta ). The next verse is the reply to 
the third question of Arjuna, viz,y how he sits or 
remains (kbndsita) ? 


- sTftT ll^d! 


“ His reason is steady when he withdraws his senses 
from the objects of sense, as the tortoise does its 
limbs all round.” 


1 Of» Gk)mateu kahiii pave / tari fiaatosheii teneu uabhibhave / jo 
okhateni naugave / vishadasi // Jnajieshmri. 

2 Of, Etale a?a mahatma kevala jnanaparajana sadbodhanija vimala 
Tam vade chhe. — Dvivedi, 
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The difiference between a Perfect Man (prajnd 
pratishthitd ) and an ordinary man in this respect is, that 
the former is able to draw back (safiharate), without the 
least difficulty, his senses from the external objects 
( indriydnindriydrthehhyah), as soon as the necessary or 
unavoidable enjoyment of lawful pleasures, offered 
unsought, is over, as the tortoise ( kurmo'ngdniva ) easily 
draws in and out its limbs, or as a ball hit against a 
stone wall rebounds the moment it touches it, whereas 
the latter sticks permanently to the objects of sense, as 
does a ball to the mud wall against which it is hit. 
An Initiate, who has not yet acquired so much control 
over his senses, must, before he becomes perfect, 
meditate constantly on the point that the senses and 
their objects are no other than the Self he has 
realized. Here, a doubt having arisen in the mind of 
Arjuna whether a person, who avoids certain objects 
either because he is ill or because he observes a fast, 
is also to be classed among those whose Reason is 
steady, its solution is given immediately in the next 
verse. 

The sense*ob]ects turn away from a dweller in the 
body, who is abstinent* but not the relish for them* 
When he has seen the Supreme* even the relish 
departs from him.*’ 

A person, who is suffering^ from cold and cough, 

1 Of. Koi rogi nirahara padyo hoya to teni indrlyo vishayamatrathi 
p^chhi valeli rahe chhe. To te shun ava jnanini barabara chhe 1 Avi shanka 
<iurakarava kahe chhe ke kevalaindriyo Tasha kari vishayathi vali levamifija 
sam^dhi ke yoga sMhatM nathi, pana jy^re vishayani vasan^ pana 
mauam^ftthi mari j^ya ane indriyo p^chhi vale ty^re khari samMhi thai 
kahev^ya. Hathayoga ane R^jayogana mdrga a prak^reja juda pade ohhe. 
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is prohibited from eating fried things, but he is 
anxiously waiting for the time when he recovers 
and is allowed to do full justice to them. In the same 
way, one, who is observing a fast {nirdhdrasya dehinah) 
for a day in honour of some deity, no doubt abandons 
the sense-objects (vishayd vinivartante) temporarily, but 
not the desire for them (rasavarjam), for, he is 
determined to consume, on the following morning, 
double the quantity of food he would otherwise have 
taken. Again, an ascetic, who aspires to a residence 
in heaven, also gives up pleasures in this world, but 
he expects in return to enjoy them thousandfold in 
the world to come. Such is not the case with the 
being whose Reason is steady. If it be possible for 
one, who tastes the nectar of the Gods or who is served 
with royal dishes every day, to care for the poor man's 
gruel (conjee) or the beggar's crust, then only will 
it be possible for one, who enjoys perpetually the 
Bliss of the sight of the Supreme, to have any relish 
for sense-objects (raso'pyasya parani drishtvd nivartate). 
In the next two verses, the Blessed Lord tells why 
even one, who has realized the Self, is required to control 
his senses and how he is able to accomplish this 
difficult task. 

tpt; II n 

^ rm srRiTiHr II II 

** The boisterous senses of even him, O Kaunteya 
(Son of Kunti) ! , who has realized the Self, though 
he he striving, wrench away his mind forcibly* 

Hathayogi kevala indriyona damanaman pade chhe ane Eajayogi manane 
marava mathe chhe. EajayogaTina Hathayoga na kamo chhe ema atre 
Krishna Mahatmd sakshmarite samajave ohhe^^DvivedU 
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Restraining them all» one should remain in 
absolute unity* Myself being his Supreme Goal. 
For, his reason is steady whose senses are con- 
trolled.” 

The senses of the Jnani {purushasya vipaschitah 
indriydni ), as it were, churn the mind, in order that it 
may fall into their clutches {pramdthifii). The Initiate 
struggles hard (yatato hyapi) to control them {tdni sarvdni 
sdnyamya) by exercising his power of discrimination and 
by directing his mind to the study of the Self {yuktadsita), 
but unless he makes the Saguna^ Brahma (Personal God) 
his Supreme Goal of Life ( Matparah ), the senses are 
sure to carry away his mind by force ( haranli prasabham 
manah ), Practice ( Abhydsa ) and dispassion ( Vairdgya ) 
are, verily, the two principal means of Salvation, for, they 
serve as a ship to cross this ocean of delusion. But, 
without a helmsman, who will steer the ship ? When 
the Initiate, therefore, remembers the Personal God, Who 
has assumed the nature of the Kalpavriksha, and seeks 
His help, he succeeds in controlling the senses (vashehi 
yasyendriydni ) and becomes perfect ( tasya prapid pratP 
shthitd ) in a very short time and with the greatest ease. 
The evil fate of the Initiate who neglects to do this, 
especially if he be not one who has fallen from Yoga 
( Yogabhrashta ), for, in that case, his former practice 

1 Of. Na Vasudevabhaktaarim ashubham vidyate kvachit — Vishnu 
Sahasranama, 

Pachhi ‘yukta asita Matparah’ ityadithi suchaveli Bhagavadnishtha. 
■vividha prakare bija chha (7-12) adliyajamau varnavi chhe. — Dvivedi, 

Miricha thora jayil to Matpara / jnaai sagimiu sadara / tyasa taritofi 
Min Sarveshvara / nirupana bonara hen pudhen // Evam aisa Matpara/ 
jnata prayatni nara / tyasa indriya parikara / vashahoto// Jyasa vasha 
iudriyeii / tochi stbitaprajna svayeii / pratiahtha pilvali nishchayen / 
prajna tyj^hi // YatharthadidnUd, 
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{ Purvdbhydsa ) enables him to control 
described in the next two verses. 


his senses, is 


■^^ifWT5^?IT!nt l^RTTrSPiti^^Tf^ II ^ II 


** The man, who dwells on the obfects of sense, 
conceives an attachment to them ; from attachment 
springs desire t from desire anger is horn. From 
anger proceeds delusion, from delusion con- 
fusion of the memory, from confusion of the memory 
loss of reason ; from loss of reason he perishes.’* 
When an Initiate thinks constantly of the sense- 
objects ( dhydyato visliaydn punsah)^ he naturally forms an 
attachment to them {satiga^ steshupajdyate) which, in due 
course, is converted into a keen desire to possess- them 
{ sangdtsanjdyate kdmah ). Any delay or difficulty caused 
in securing them gives immediate birth to anger 
{kdmdt krodho’bhijdyate). When anger grows powerful, 
one loses his power of discrimination ( krodhddbhavati 
sammohah) and by degrees forgets (smritivibhramah^) 
the lessons he has learnt from the Preceptor and the 
Scriptures. This forgetfulness tends to destroy the resolu- 


1 Cf. Duhsaagah sarTathaiva tjajjah // kamakrodha mobasiuriti- 
bhransha buddhinaslia sarva nasha karanatvat // 43rd and 44th Bkaldi 
Sutras of Ndrada. 

2 C[f, Arthe hyavidyamanepi saiisritirna nivartate / dhyayato visha- 
yjiaasya svapne narthagamo yatha // Ataeva sbanaischittam praaaktamasa- 
tam pathi / bhaktiyogena tivrena viraktya cha nayedvasham // Shri 
Bhdgavata, 

3 Cf. Te smritinta padatau bhrama / na hotuii manacba safiyama / na^ 
biiddhi utrama / svahita nischayachi // Svahitachya nischaytfi/ GurusUaatra- 
bodheu svayefi / indriya manacbya jayefi / ho»a margin mokshachya // 
To bharaUi vishaya vasana raniii / phaduni khadHki laudagyauiii / evancba 
jjlla debabhimaui / yatbapqrva // YaZhdrthadipiUd. 
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tion of the Reason (smritibhranshddhuddhindsho) that he is 
the Soul Eternal^ and thus he perishes {pranashyati)^ 
again identifies himself, as before, with the mortal body. 
Arjuna now says to himself that, whenever aix Initiate 
enjoys even the unavoidable pleasures, though he may 
be afterwards withdrawing his senses like the limbs of 
the tortoise, " Fness ’ (Ahanhdra) is sure to make its 
appearance. Under these circumstances, how can he 
obtain the Grace of God and its result, the Eternal 
Bliss? In the next two verses, we are, therefore, shown 
a simple but powerful means by which we can secure 
both. 

I 

II II 

II II 

But the well disciplined Soul, who moves among 
objects with senses free from lilies and dislikes, 
self«controlled, obtains the full Grace of God» 
Having obtained full Grace, all his sorrows cease 
to exist, for, the reason of him, whose heart 
is overjoyed, soon becomes steady.’* 

What Shri Krishna means to say is — “ O Arjuna !, 
it is impossible to do any action without having the 
feeling of Ego {Aharn^), but, this does not at all interfere 
with the pure^ Soul (vidheydtmd), who knows by actual 

1 Cf, Deya mhane Arjuna 1 / kaiihiiicha ya ahampratjayavina / na 
ghade, kimbahuua / mi akartatmatveii yartena mhanatabe // Atma akart.l 
majala / barave ritinen samajala / aisa akriya bbava umajala / mhanuni 
pratyaya vate tohi abankara // Tetheiibi na sute aham pratyaya / kin 
karmamula ais^ buddhicha niscbaya / pari atma kalatan akriya / 
abhava jala mipanacha // Yath^rthadijnM. 

2 Of, Ragadvjsha virahitefi indriyeii vasha jin tibiS. / gheto vishaya 
shuddh^tma to prasadasi pavato // SamashloM by Vamana Pandita» 
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experience that he is actionless^ {nishkriya)y and who 
attempts to see'^^ God every where, so long as the senses 
with which he moves among objects (vishaydnindriyais^ 
charan) are free from love and hatred {rdgadvesha 
viynktaistu) and are under the control of his own Self 
(dtmavashyaih). He pays the debt of merit by enjoying 
pleasures and the debt of sin by suffering pain, and is 
glad to see that the accounts of the creditor are squared. 
He does not, however, entertain the least affection for a 
repetition of the pleasures or aversion for a repetition 
of the pain, because he does not want to contract 
further debts. Such a man is certainly favoured with 
the full Grace^ {prasddamadhigachchhati) of God, which 
extinguishes all pains {sarvaduhkhdndmhdnirasyopajdyate). 
His heart is then overflooded with joy { prasannachetaso ) 
to see the Lord of the Universe all round, and his 
Reason soon becomes steady in that experience {hydshu 
biiddhih paryavati$}ithate)r In the next two verses, the 
attention of Arjiina is drawn once more to the import- 
ance of self-control in attaining to this blissful state. 


tf^^qrroTT i 

vm ii ii 


Aisa apanachi kevala / hoinii ase niscbala — Jnone.thvari. 

1 Cf. Tasyaiiahaukritobhiivo — IJ, O. XVIII. 17. 

2 (If. Yo Mam pashyati sarvatra — II 6'. VI. 30. 

3 Of. Nirgunatveu saguna dhyana / karitail aisifi indriycn maca / 
jjacliifi tyasa Jagajjivaua / prasauna hoya // Jya prasdden jivaumuktata / 
jnani pave bhajatan / tyCi prasddiiteu tattvettau / to pdvato // ^ Ik-asada * 
mhanaje prasannata j jya prasaden jivanmuktata / dy.ivi vate AnaTita / 
prasada ethen ya nauva // Praaa 'a pavataii jnani / hoya s irva dubkhachi 
haui I chitta tya, prasaden karmii / prasanna jyacheh If Yat kart kadi j)iM. 

For, by Grace are ye saved through faith ; and that not of yourselves ; 
it is the gift of God. — Ephfl.sianSj Oha^f. II. S. 

Dhatuh prasadat — Skvuti, 
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** There Is no Pure Reason for him who is not self* 
restrained } nor for him, who is not self*restrained» 
is there meditation of the Personal God ; there 
is no peace for him, who is without meditation 
of the Personal God ; whence can there be happi* 
ness for the peaceless. Por, the mind, 'which 
freely follows the roving senses, leads away the 
reason, lust as the wind leads away a ship upon 
the waters.” 

A person is said to be ‘not self-restrained' 
{ayuMdS) when his senses are not free from likes 
and dislikes. Such a man, evidently, can have 
neither Pure Reason {ndsii buddhih) nor meditation 
(hhdvand!^) of the Personal God. He is said to be 
devoid of Pure Reason, because the fire of Knowledge, 
drawn out of his Reason by the friction of the instruc- 
tion he received from the Preceptor, is in danger 
of being extinguished for want of the breeze of self- 
restraint. He is without meditation of the Personal 
God {ahhdvayatah), because it is not possible for anyone 
to love God and sense-objects at one and the same time. 
He cannot, therefore, secure His Grace, without which 
how can one expect to obtain tranquility^ of mind 
{shdntih)^ which is the source of true happiness {sukham) ? 
The poet Ekanatha says^ in his commentary on Shrimat 

1 Gf. Tari ayykta jo kin ajita chitta jana / Ohitsfadanandalahari, 
Ragadveshavirahita / to indriyagramasafiyukta / jyachJi indriyagrama 
ayukta / ayukta mhanava to purusha // Yatharthadijnlia. 

2 Of, Bhavije te bhavana / mhauaje sagunadhyana kalpana / bhavanii- 
shabdeu ghadena / nirgunadhyana // Kalpavela sakala / pari na kalpave 
chaitanya kevala / svatahsiddha pahatrin nivala / kalpaka maiia hoya 
unmana // Yatharthadipilid. 

3 Cf, Sadguruchi kripa zaliya puma / janachi hoya Janardaua / maga 
jana vana vijana / bhinnabhiiina bhaseua // Ehanathi Bhogavata, 

JncfUddeva mhane taralon taralou / atau uddharilon Gurukripefi. // 
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Bhagavata that by the full Grace of the Preceptor, 
who is regarded as Saguna^ Brahma, the world 
becomes God to the disciple and crowds of people, 
forest and solitude appear to* him all as one, without 
any difference. One must, therefore, take care not 
to let * loosed his mind ( mano^nuvidhiyate ) while the 
senses are doing their legitimate functions (indriydndm 
hi charatdm). For, if he neglects this duty, the wind of 
worldly desires is sure to lead the ship of his Reason 
astray from the shores of the real Self (tadasyaharati 
prajndm vdyumdvamivdmhhasi). Now, after discussing 
all the pros and conSy Shri Krishna confirms the 
proposition already stated in reply to the third question 
of Arjuna about him whose Reason is steady. 

wmsim i 

sm II II 

** Therefore, O mighty*' armed 1, his reason Is steady, 
whose senses are fully restrained from the 
objects of sense*’’ 

Arjuna is called here mighty-armed {mahdbdho) to 
show that, as he has conquered many powerful enemies, 
he will not find it difficult to control his senses fully 
( iiigrihitdni sarvashah indriydni ). The answer^ to the 



1 Cf. Guru Paramatma Pareshu / aisa jayacha vishvasu / tyacha afikita 
Mi Hrishikeshu / jo Jagadishu jagacha // Elianathi Bhagavata. 

Je pujai akilrakaum, tau sadhu prataksha Deva. — DCidu Do. gala. 

Guru pasuni ghyaven jnana / maga to Ishvara mhanoni tyacheii 
bhajana / tya bhajanen bauatase samadhana / jefi upadeshilefi, ten juanachi 
bimbateii Shruti mhane // ‘ Yasya Deve para bhakliryatha Geve tatha 
Gurau / tasyaite kathita hyarthah prakasbyante mabatmaiiah* // Yathortha- 
dxjnka. 

2 Gf. Iiidriyancha jaya sadhuniyan mana / nirvishaya k;irana ase 
tetheii // Tuluirama. 

3 Gf. To vartato aisa aga | kin svasvarupiu nitya jaga / chitta chaitauya 
yoga j ua visare kadhiu // Yat hart ?iad Imho, 
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fourth and last question, how the perfect Jnani moves 
about or conducts himself ( vrajeta kirn ), given in the 
next verse, is that he always remembers the Self. 

?rPTT srnrfcr ^ 5^5 11 ^<1. 11 

** What is the night of all beings, there the self* 
controlled man is awake ; and where all beings are 
awake, that is the night of the right-seeing 
meditator.” 

The Self^, about whom everybody is in utter igno- 
rance (yd nishd sarvabhutdndm), is what one, whose Reason 
is steady has, by self-restraint, fully realized ( tasydyn- 
jagarti sdnyami ), whereas, the material things, of which 
everybody is fully conscious ( yasydm jdgrati bhiitdni ), 
the Initiate, who has acquired Perfection by meditation, 
sees as darkness ( sd nishd pashyato tniinch ). He lives in 
the Self, he eats in the Self, he drinks in the Self, he 
wakes in the Self, he dreams in the Self, he sleeps in 
the Self, he talks in the Self, he laughs in the Self, he 
weeps in the Self, in short, he does everything., in the Self, 
of whom all the rest know nothing. On the other hand, 
the material world, with the minutest details of which 
every human being is perfectly familiar, he also sees, 
but how ? — without its desires and passions, just as we 
see, after sunset, darkness without the objects lying in 
the dark. A lady, fond of outward show, is charmed 
with the fascinating shapes of the different ornaments 
in a gold-smith's shop, but not so the shroff, who looks 
only to the quality and quantity of gold they contain. 
Similarly, a cow alone runs after green tender grass, but 

1 Of. Brnbrnaniahtha lokanaa rati J tetbeu jaga ha' atmaniati / visbaya 
rii^bthebta sarvaii jagriti / te iiisba yas.';, divasa lokanteu Jj Netriii dise 
aadhakara / pari andhakilriil jcje prakara / te na disati taisc vikara / visbaya 
diaom tyautila na disati // YatknrLhad'qHltO . 



not the cowman, whose dinner of bread and dawl (pulse) 
is in his hand-bag. Exactly so, when the ignorant^ 
worldly *men are tempted by the various objects around 
them, the self-controlled man sees nothing but the spirit, 
which pervades everywhere. Here, one may ask — how can 
we say that he, who actually enjoys pleasures, though 
they be unavoidable, Jawful and unsought, has self-- 
control ? The answer^ given in the next verse is, that 
he who enjoys without desire is a self-controlled man. 



^ 5Trf^in^Tf^ 5T II II 

He, into whom all enjoyments enter, as waters enter 
the sea, which, though (ever) being filled, changes 
not its level, finds peace ; not he, who desires 
enjoyments/’ 

The meaning of this in plain language is: — Just as the 
drops of rain^ are quite unable to affect in any way 
( dpah pravishanti yadvat) the sea, which even thousands 
of rivers that flow into it cannot move an inch beyond 
its limits'* {cipuryamdnam achalapratisht ham samudram)^ so 
the necessary worldly enjoyments are utterly powerless‘s 

1 Of, VatriiYTi anyadivusyattatranyonyutpasbyet / yatrittvuj^yii&irva- 
matmaivabhuttiitkeniikurapasliyet // Brih. 2. 4. 14 and 4. J. 15, 

li Of. i>hog^l indriyagrAmiii j hotaii mhauave kaisa safiYami — Yathaftha ♦ 
dijnka. 

5 Cf. Bhogin vasaaa, rahita / to saujainicha jauava nischita — 
YathdHhad ijalkd . 

t Of, Aisi prat'ishtha aohala / mahanadyausii na karave chanchala 
tyauta parjariya biuducbeu jala / praveshe jaiseu Ij YatfidrthadJpilid. 

5 Of. Achalapratiahtham mhanije maryada na sandi — Ohltsaddiianda'' 
lahari. 

Jema nadi uada ityadithi ahonisba bharato evo samiidra, varsb^ba 
aava nava jalathi bharato jaya chhe paua maryad;i tyajato natbi . — JJvtvedL 

0 Cf, Evam samudracbeil jaiseil nirvikaxapatia / taiseu stbitaprajnasi aae 
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( tadvatkdmd yam pravishanti sarve ) to disturb, even in the 
least degree, the self-control of the Soul, whose Bliss 
surpasses exceedingly that of all the men and Gods in 
the Universe put together. Such a one obtains peace 
or tranquility ( sa shdntimdpnoti ), and not the man who 
lusts for enjoyments ( na kdmakdmi ). The latter’ is. on 
the other hand, puffed up by the acquisition of a little 
more wealth or higher position in life, like the stream 
which overflows its banks by a slight excess of water 
either from the clouds or from the adjoining rivers. 
Arjuna, being now* satisfied that one, whose Reason is 
steady, has self-control, in spite of his enjoying freely 
the pleasures which fall to his lot, wishes to know the 
means^, which enable an Initiate to attain to this state. 
His desire is fulfilled in the next verse. 

^ ii ii 

** The man, who, abandoning all desires, goes through 
life free from attachments, who is free from 
(feelings of) *my*ness and *I’ness, attains to 
Peace.” 

The means suggested for the accomplishment of 
Peace {shdniimadhigachchhati) are:- to be desireless 
(nihsprihah) and to let the senses work without any 
attachment (vihdya kdmdnyah sarvdnpumdnscharati)^ 
without calling one’s wife, children and property as his 
own {nirmamo) and without identifying oneself with the 
body {nirahankdrah). This is not a difficult task for one 
who is fond of his own real Self, Now, in the next 

jana / tyaprati earva vihita kriina praveshati apana / prarabdheii karuna na 
ichchhitauhi // Ohitsaddnandalaharl, 

Tema je jaanina atmamuu sarva kamanao ave jaya, chhatan sthirat^ 
tale nahi teja kharo mahatma — Jivanmukta. — Dvivedi* 

1 Gf, Pari mhane he padavi sadhaken kaiai pavavi — TatJidrthadijnUd^ 
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verse, which is the last verse of the Chapter, Shri 
Krishna tells Arjuna the great importance of this most 
blissful state. 

’Tni hfi sir^ i 

f^rqcg — 

5ETn52Rt^ 5TW fgRfnTtSH^TT^F: II 

** Tbis Is the Brahmlka state, 0 Kaunteya (Son of 
KuntOl, which reached, none is deluded; he, who 
remains in it even in the last moments^ attains the 
Brahmika Bliss iBrahma Nirvana-). Thus ends the 
Second Chapter, entitled * Yoga by the Sankhya ’, In 
the dialogue between Shri Krishna and Hrfuna on 
the Yoga philosophy of the Knowledge of the 
Eternal in the glorious Opanishads of the Bhagavad^ 
Gita/’ 

The mode^ of living of one whose Reason is steady, 
described above, is the state of the Eternal Brahma 
itself (Brdhmi sthitih). Everybody possesses it, but is 
not aware of it. The man of steady Reason has not 
brought his Soul from outside nor has the Ignorant man 
lost it. The only difference between them is, that the 

1 Cf. Panchadashikara bija prakaranane ante a, shlokanuxi vivechana 
karatan ‘antakfile’ etale marana samaye ema suchave chho. Maranepana 
jo advaitabuddhi dridba thai to moksha thiiya. — Dvivedl. 

2 Cf. Brahma-nirvana (II. 72), i. c., extinction — not of consciousness, 
but of the limitations which consciousness vicariously assumes in its con- 
junction with matter, or measure (II, 14) — in Brahma or Keal Selfhood.— 
The Gospel of Life, Vol. Z 

3 Of. Partha he tujaprati / je sangitali sthitaprajnachi riti / he Para- 
brahmihchi sthiti / jana tun // He jyasa tyasa ahe / parahtu buddhi aiaeh na 
pahe j pahe tari na rahe / Brahmasthitinta // Brahma atma apula / 
sthitaprajneh nahin anila / itariu nahin gamavila / pari buddhi tanmaya 
stbitaprajnachi jj YathdrthadipiJm. 
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former has realized the Self through the Grace of the 
Guru and enjoys his own Bliss, whereas the latter, 
through the inherent tendencies of previous lives, has 
continued to identify himself with the body and suffer 
the pains of the births and deaths of something which 
is not himself. He, who has once been in this state of 
the Brahma, is not deluded again ( naindm prdpya vimuh' 
yati ), for, when one has dipped himself into the ocean 
of immortality, he does not see the waves or the foam 
as different from it. Now, if Arjuna were to admit the 
importance of this state, but urge that it was one which 
it would take much time and trouble to reach, Shri 
Krishna says, in encouraging words,that whoso fortunately 
me ets^ a Master at the very hour of death, and, through 
His Grace realizing the Self, merges himself into it even 
for a moment ( sthitvdsydmantakdlepi ), obtains Salvation 
( BraJunanirvdmamrichchhati ). What wonder, then, is 
there in the fact that an Initiate, who has been making 
steady progress for some time, becomes free if he dies in 
this state ? In case he lives to complete his course, he 
undoubtedly enjoys Living-Freedom {Jivanmukti ). 
But it is to be borne in mindthat, as there is no certainty 
of life, one must set to work at once, without any loss 
of time, and follow earnestly the instructions given in 
this Chapter, which contains an abstract of the whole 
Gita. The wise should take to devotion of the Blessed 
Lord'', says-^ Prahlada, ‘‘ from early years. It is a 
rare good fortune to have human re-incarnation. Life 
is ephemeral and its short term should be made to yield 
as much as one can extract out of it.*' 

1 Cf. Dehafite Devah Parabrahma tarakam vjj^achashte — -ShrutA. Tbis 
happens in the case of persons who are very anxious to have Knowledge of 
the Self, but are unable to get their heart sufficiently purified owing to their 
bad actions in the past life. 

2 Cf, Shri Bhagavata, VII. 6, I. 
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At the beginning of the Chapter, Arjuna, who 
was already in a despondent mood ( Tamtatha 
'kripaydvishtam &c. — IL I ), having been taunted by 
Shri Krishna {KutastvcikasJimalamidam ..JyaktvottisJit/ia 
Par.intapa — IL 2 & 3), is at a loss to know what 
to do.* He ventures not to fight for fear of sin, and 
he hesitates to withdraw from the battle for fear of 
shame. He is in a dilemma. He surrenders himself, 
therefore, to the Will of the Lord and begs of Him to 
guide him in determining the course he should adopt 
{^hddhi mdm Tvdm prapamiam — II. 7). The Lord takes 
this opportunity to impart to him Knowledge of the Self, 
and by saying, ‘'Thou grievest for those that should not 
be grieved’^ {AsJiochydnanvashochastvam—II. //), begins 
with the Sankhya Philosophy, which treats of what is 
considered by the Shastras as the first step necessary 
for the acquisition of Knowledge, viz., discrimination 
of the Self from the non-Self ( Atmdndtmavivckal ). He 
proves, against the doctrines of the Dualists and the Mate- 
rialists, that the Soul 'kills not, nor is he killed' {Ndyam. 
hanti na hanyate — IL ig) and sums up the arguments in 
the 38th verse by asking Arjuna to prepare for battle 

with equanimity ( Sukhaduhklie same kritvd yuddhdya 

yiijjyasva — IL 38), i. e., with a mind free from the pairs of 
opposites. Then, He takes up ‘ Yoga- *, in which we 
are told that, if one wishes to cross over the ocean of 
sorrows, he must know the Self, who is the Bliss'^ spoken 
of by the Vedas. To acquire Knowledge of the Self, 

1 ({f. This is to be doue in the company of taints (SatiaTlgatr) by means 
of Shravana or hearing (Mokshahetumaha &atainsaiigatirev:ltra icaranain 
prathamam smritamiti). 

2 Cf. Mrs. Besimt says in one of her lectures — -‘Tt is Karma ifoga, tne 
Yoga of Action. But what action ? The action which is sacrifice ; and so 
it may be fitly called the Yoga of Sacrifice. Kow this preliminary yoga of 
action or of sacrifice, is sometimes simply called Yoga without any prefix.’* 

3 Of. “ Shokasya param tarayatu — Sukhantveva vijijuasitavyanu 
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it is necessary to have a pure heart. This statement is 
corroborated by the Religions^ and Saints of almost all 
the nations. The Saint Tukarama says distinctly in^ one 
of his poems ''Make your heart pure and God will come 
and dwell’ in it.’’ For the purification of heart, the 
principal directions given are two, viz,, ( 1st ) to secure 
renunciation^ (Sannydsa), by avoiding entirely the 
optional or selfish actions mentioned in the Vedas, and 
( 2ndly ) to perform the necessary actions disinterestedly 
and offer^'^ them as sacrifice* or ahstentioji — XVIIL2) 
to God ( Yogasthah ktirii karmdni sangam tyaktvd — II, 4^). 
This is called Karma Yoga or the Path of Action, the 
details of which are given in the next Chapter. When 

1 €■/. ‘ Vishuddhasattvastu’ and ‘rhida manishi manasabhiklipto 

Blessed are the pure in heart, for they alone shall see God. — The 

Holy Bible. 

Ahura, bestower of pure blessings, and prosperity (and) all knowing, 
teaches high wisdom, clothed in mysterious words, to those Initiated, in 
consideration of their — Ya^na X.LVIII. 3. Light oj the Avesta and 

the Gdthas. 

2 Cf. Tuka mhane chitta karaven nirmala / eoni Gopixla rahe tetheu — 
Tukiirdma. 

3 Cf, The Divinity has not a place more allied to his nature than a 
pure and holy soul, — The Pythagorean Sentences of Deniophilus. 

4 This is the second necessary step given in the Shastras for the 
acquisition of Knowledge. It is called ‘ Ihdmutraphalabhoga viraliti, 

5 Cf. Next, we are instructed that Love towards Ahura is revealed only 
in perfect Self-sacrifice and dedication to His work, of love, peace, progress 
and good will, and entire resignation to His will, and renunciation of all 
rewards, resultant from a noble, selfless life. — Light of the Avestd and the 
Gdthas. 

Dharmate birati joga te juana / jaana-mochcha-prada beda bakhana — • 
Tulafiddsa. Th.ei meaning is “ The Vedas declare that, if one does his duty 
(necessary work) disinterestedly, he secures dispassion. If he offers it to God, 
he gets Knowledge and Knowledge gives Salvation.” But if one does optional 
or selfish ( Sahdma ) work mentioned in the Vedas, he goes to heaven. If 
he does the necessary work but does not offer it to God, he goes to Pitriloka 
ov the wo>*ld of the dead ancestors. 
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the heart is purified, the candidate {Jijndsu ) is asked ta 
secure Knowledge (Buddhau sharanamanvichchha — II. 49 ) 
through the Grace of the Preceptori ( Achdryavdn purusho 
veda—Shruti ). An Initiate ( Sddhaka ), who has realized 
the Self, though he be persevering in his endeavours 
( Yatdtohyapi — 11. 60 ) to become perfect, is in danger of 

being led astray by his senses ( Indriydni haranti 

prasahham manah — 11. 6o) owing to the inherent tenden- 
cies of his previous lives. He is, therefore, directed to 
control all his senses and unite his Reason to the Self, 
making Shri Krishna, that is, the Saguna Brahma or 
Personal God, his only resort or Supreme Goal ( Tdni 
sarvdni sanyamya yukta dsita Matparah — //. 6l ). The 
adoption of this course secures for him the Grace 
( Prasddamadhigachchhati — 11. 64 ) of the Merciful 
Father, by which his Reason soon becomes steady 
( Hydshu biiddhih paryavatishthate — IL 65 ). He then 
destroys his Sanchita and Kriyamana, which consist of 
the impressions of all his merit and sin ( Biiddhiyukta 
jahdtiha ubhe sukrita dushkrite — 11. 50 )y and enjoys Living- 
Freedom (Jivanmiikti ) till the death of the body, which 
occurs as soon as his Prarabdha, viz., the fruit of past 
actions in the shape of pleasures and pain to be enjoyed 
or suffered in this life, is exhausted, when he obtains 
Salvation {Brahma nirvdnamrichchhati — II . 72). The moral 
of this Chapter is, therefore, that everyone, who is a 
Seeker of Knowledge ( Jijndsu or Miimukshu ) or an 
Initiate {Arthdrthi or Sddhaka), must perform, faithfully 
and disinterestedly, all the necessary religious, social 
and personal duties, which fall to his lot, and offer- them 

1 Gf. 1 am the door; by Me if any man enter in, he shall be saved. — 
The Holy Bible. 

2 Gf, Sukrita vaidika laukika Pandava, Maja samarpuni tan kari tan* 
dava / kariai homisi bhakshisi deshi le, Majamadhefi samarpita ten shire. — 
Vomana Pandita. 



as sacrifice to the Sagima^ Brahma (Persohal God), Who 
is the Creator of this Universe and the Author of the 
Scriptures, with the following prayer, fully believing 
in His attributes — especially in the nature of the 
Kalpavriksha He assumes — and make his Reason Steady 
( Sthitaprajna ). 

''O Merciful Lord, Who art my only resort, let me not 
be attached to this body or to any of the forms of objects 
around me, because I find by the Scriptures, as well as by 
the words of the Saints and my own Reason and Con- 
science, that they are transient and painful; let me 
taste the sweetness of Thyself, Who art the blissful 
essence of everything in this world, let one and all 
the desires, which cling to me through the inherent 
tendencies of my past actions, be utterly destroyed; and 
let me love with all my heart and soul Thee — Thee alone.’' 

1 tlf. Yo Brahmrinn,m vida3huti purvani, yo vai VedaTihcba prabinoti 
tasmai, Tamha, Devam atmabuddhi prakasharn mumuk.shiu vai Bharaiiam 
abam prapadye — ^S767V4^?‘. 



CHAPTER III 

( TRITIYODHYAYAH ) 


5 VNOPSIS — A Karma Yogin^ or one who follows 
the Path of Action ( Karma Yoga), has first to do 
. the necessary duties (Niy at am kuru and Kdryam 
karma samdchara — UL 8 and ig ) which fall to 
his lot, and not to remain actibnlcss (Nakar- 

mancim anciramhhdt adhigachchhati — IIL 4), 

nor to do the optional (Sakdma) duties pre- 
scribed by the Vedas, or any other selfish 
( Saktah — IIL 25 ) work or work that is not his 
own { Paradharyno bhaydvah — III. J5 ) and, 
secondly, to offer them as Sacrifice to the 

Personal God ( Yajndrthdt samdchara — 

IIL g ), which means to control the senses 
( Indriydni niyamya — IIL 41) by having no other 
desire (Mukta sangah and Asaktah — IIL g and 
ig) than that of Self-i'ealization or the Love of 
God and to believe himself to be not the real 
doer (Ahankdra vimudhdtmcikartd! hamiti 
manyate — III. 27), but the mere spectator, of his 
actio?is, which are born of the qualities of Nature 
( Prakritih kriyamdndni gunaih — IIL 27), as 
the imavoidablc result of his actions in past 
lives (Kdryate hyavashah karma sarvah pra- 
kritijairgunaih—IlL 5). 

Oh Sweet Lord !, in Thy Love, Thou hast assumed 
a manifest form. O Thou !, Who art without Cause and 
the first Cause of all, and Who dost exist at all times and 
in all places. Thou abidest in the Higher Worlds, Thou 
dost not avoid the Lower Regions, and Thou livest with 
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us joyfully here on this earth too! Thou art, however, 
always to be found only in the company of Saints, where, 
every moment, Thy names and praises are sung ! 
Although Thou dwellest in us and all around us, yet. 
Thou art to be realized by discrimination alone through 
Love, which is nothing but a development of Faith in Thy 
Scriptures. There, dost Thou provide for both the 
classes of Thy worshippers, viz.^ those who work with 
motives {Sakdma) and those who work disinterestedly 
{NishMma). Pray, explain to us clearly how the former 
enjoy the pleasures of heaven, which are transitory, 
and the latter Thy Eternal Bliss through Knowledge, 
which is the result of Sacrifice. “ In the development 
of Love*^ says^ Narada in his Bhakti Sutras, “one must 
not neglect to observe social customs and ceremonies, 
but, on the contrary, one should surely attend to their 
due performance together with the surrender of all 
consequences to God."' Arjuna listened attentively to 
the whole of the Second Discourse, which touches 
briefly all that one has to do to cross over this ocean 
of grief, but, as he was still unwilling to fight, he 
grasped firmly the words, which Shri Krishna uttered in 
the first half of the 49th verse, viz,, that action was 
far inferior to the union of the Pure Reason ( Durena 
hyavaram karma hiiddhiyogdt), and puts the following 
question, forgetting what he had heard about the 
importance of disinterested actions in purifying the 
heart — a step absolutely necessary for Self-realization. 

^ JTT lira: II \ II 

If Knowledge Is thought by Thee, O Janardaida 

(Destroyer of Men) % to be superior to action, wli^, 

1 Of. Na tatsiddhau loka vyavaharo heyah kintu phalatyagastatsitdha- 
nancha karyameva // 62 jj Translated by Paul, 



then, dost Thou, O Keshava (Friend of both Brahmi 
and Shiva) !, impel me to this dreadful action V* 

Arjuna expresses, in this verse, his desire to secure 
Salvation by following the Path of Knowledge and giving 
up action {karma), which the Lord Himself had declared 
to be much inferior (jdyasi diet karmanaste matd huddhih), 
and asks Him why he is forced to engage in war ( kim 
karmani ghore mdm niyojayasi ). He is not at all afraid 
of any injury from the deities presiding over Karma, 
because Keshava^ the God of Gods, is his friend and 
guide. Shri Krishna naturally smiled when he heard 
this question, as He thought that the disciple had not 
understood Him properly. Arjuna, therefore, suspected 
that he must have missed some point, and carefully cast 
a glance in his mind over all that he had heard in the 
Second Chapter. He was thus able to remember the 
words of the World Saviour in the second half of the 
31st verse, viz,, that there is nothing more wholesome to 
a Kshatriya than a righteous war {Dharmydddhi yiiddhd'- 
chchhreyo^ nyat Kshatriyasya na vidyate ), This leads him to 
complain, in the next verse, that his mind is disturbed by 
the apparently doubtful speech of Shri Krishna, to 
Whom he begs that He may be pleased to declare 
determinately the course, which He wishes him to adopt. 

^ n ^ 11 

** Tbou seemest to confuse my reason by ambiguous 
words j therefore, tell me one thing decisively by 
which 1 may attain Bliss*” 

Arjuna means to say here as follows: — “Thy behests, 
O Blessed Lord !, appear paradoxical. Once Thou 

1 0/. ‘Ka’ Brahma, ‘isha’ Shiva / doghe vasha jaja to Keshava / to 
Tau shiriii asatau, Deva / kaya karitila mazeii // Yathdrtkadijjilid^ 
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seemest to attach importance to actions, and again to 
Self-realization. These equivocal words, which flow from 
Thy lips, create confusion in my mind ( Vydmishrencva 
vdkyena huddhim mohayasiva me ). Let it not, however, 
for a moment be supposed, O Merciful Father !, 
that I lay the blame^ upon Thee, for I openly acknow- 
ledge the folly of the feelings, which arise in my 
impure mind on hearing them. If it be possible for a 
mother to poison her child, if it be possible for darkness 
to dwell in the regions of the sun, if it be possible for 
the moon to burn the earth to ashes, then alone would 
it be possible for Thee to cause this confusion in the 
mind of one, for whose spiritual advancement Thou art 
engaged in imparting the secret Knowledge of the 
Vedas. I am extremely dull. Owing to the inherent 
tendencies of my previous lives, I am sorry, I am unable 
to comprehend properly the plain truths, which Thou 
art so kindly explaining in the simplest possible ways. 
Pray, forgive my sins, and point out to me, with 
certainty, as Thou wouldst to an ignorant child, one 
straight road which would lead me to the highest 
good {tadekam vada nischiiya ycna shreyo' hamdpnuydim)^ 
Shri Krishna now gives a reply, which clears his doubt 
and makes him happy. 


5CTr<55IT5TT ^ II 


In this world, as 1 have already said, O sinless one !, 
there is a two-fold path — that of the Sinkhyas‘^ by 
Knowledge and that of the Yogins^ by actions.’* 


1 Of. Mhanuni Tun iia mohisi / tari vukjeii Tunchi bohisi j yulagiu 
mudhatven manasiii / moba karitoei hen vate // YatlwrtJtadljnha. 

2 Of, Kill chittashuddbi jjanchi jali / a-tmata bari kaloil ali / tyailtwi 
Tiishtha My an boHli / jnanayogeil // YathortkadiplM. 

3 Of, Ah'o antahkaraua sbuddhicha laguna / Isbvariu karmachi yojije 
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By using the word ^ sinless ’ {anagha), Shri Krishna 
gives Arjuna to understand that he need not repent for 
the complaint he has made, as it is natural for even the 
most obedient disciples to forget for a while, in their 
anxiety to know the truth clearly, their delicate 
relations to the Master. In Chapter II. 39, the Blessed 
Lord speaksof the two paths followed inthis wor\d{loke^s 
min dvividhd nishthd), one of which is the Path of Know- 
ledge (Jndna Yoga) and the other is the Path of Action 
{Karma Yoga). The Path of Knowledge is for those, whose 
hearts have been purified by the discrimination of the 
Eternal from the non-Eternal (sdnkhydndm)* They have 
to meditate on the Self, whom they have realised, and in 
order that they may be able to do so with ease, they 
have to control ( sanyamya ) their senses and surrender 
themselves unreservedly ( Matparah ) to the Will of the 
Personal God {Saguna Brahma). The Path of Action is 
for those, whose hearts are still impure {yogindm). They 
have to do their duty disinterestedly ( nishkdma ) and to 
offer it to God ( yogastha ). That is why Arjuna is told 
that nothing is better for his martial Soul than lawful 
war. After explaining clearly in this verse the distinc- 
tioni between the path of the Sankhyas and that of the 
Yogins, Shri Krishna declares, in the next verse, that it 
is not possible for anybody to avoid his duty and 
acquire Knowledge at the same time. 


sarvatha jana / mhanoni yoga mhanati karmayoga laguna / jn^artha j^a 
upadeshili // Ohitsaddjiandalahari. 

1 Of. Tyavari shuddhantahkaranasi / jnanayoga ha jana saTTasvenBi / 
chitta shnddhiparyanta karma ashuddhasi / jana sarvaushin bolila // 
Ghitsaddnandalahari. 

Taisen vihangama maten / adhisthuni jnanateh / sankhya sadya 
mokshaten akaliti // Era yogiye karmadh^eh / vihitenchi nijachdren / 
pamata avasarefi / pavate honti // Jndneshvari. 


13 
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5T \ 

!T ^ ^Rra^TT^ ^4»TRn i Wf^ II » II 
** Man does not attain to the Knowledge of the Self 
( Naishkarmya literally means ^freedom from 
action’ ) by shunning action ; nor does he rise to 
perfection by mere renouncements.” 

Here, ‘ Knowledge ’ is called ‘ naishkarmya^ ^ or 
* freedom from action’, because Knowledge can never 
become the direct result of action. But, so long as one 
does not begin^ to do any action ( na karmandmandror 
bhdt ), it is impossible for him to secure purification of 
heart, which is necessary for Self-realization {naishkar- 
myam ). Therefore, it is said in the first half of this verse, 
that, by abstaining’from action, nobody can ever identify 
himself with Brahma ( na karmandmandrambhdnnaisif 
karmyam purusho'shnnte ). When Arjuna heard this, 
he thought he would take the holy orders and, by 
bidding farewell to actions, follow the Path of Know- 
ledge. This makes the Master say, in the second half 
of the verse, that outward renunciation in the case of a 
person possessing an impure heart, is utterly useless for 
gaining perfection {na cha sannyasanddeva siddhim 
samadhigachchhati). He now tells Arjuna in the next 
verse, that, in the nature of things, action' is unavoidable. 

^ II ^ II 

1 Of, Karmachi siddhi jnana / navhe heii satya vachana / parantu 
ItarmefL shuddha mana [ tevhan jnana tyasa hoya // Evam karmenchi na 
mhanave jnana / mhanoni jnanacheu nanva Jagajjivana / naishkarmya 
mhane hen Bhagavad vachana / vakhanaveh ya bhaveh // Tathdrthadi^ikd, 

2 The word * beginning ’ ( Arambha ) in this verse suggests a 

reference to Chapter II, 40, in which it is stated that in Yoga nothing 
that is commenced is abortive ( Nehnhhihramaw'isJbosti'), 
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** No one, indeed, ever remains, even for an instant, 
actionless t for, the qualities born of Nature impel 
every one, uncontrollably (not having free will^), 
to action/* 

Here, Arjuna is asked that, even if he were to avoid 
religious and social duties by becoming a Sannyasin 
(ascetic), how could he avoid personal or self-regarding 
duties ? He must eat, he must drink, he must walk and 
do many other things necessary for the preservation of 
his body. The qualities born of Nature would compel 
him (prakritijair giinaih Mrydte karma) into some actor 
other every second {nahi kaschitkshanamapij dtu tishthatya- 
karmakrit)y whether he wishes or not {avashah), just as 
the wind drives away the dried leaves of trees, helpless 
as they are. ‘T find, first of all'', says Professor Henri 
Bergson, “that I pass from state to state. I am warm or 
cold, I am merry or sad, I work or I do nothing, I look 
at what is around me or I think of something else. 
Sensations, feelings, volitions, ideas — such are the 
changes into which my existence is divided and which 
colour it in turns. I change^ then, without ceasing.’* 

1 That is, in the matter of action. Vide Commentary, Chapter II, verses 
49 and 60. 

Of, The sixth great point of faith, which the Mahomedans are taught by 
the Koran to believe, is God’s absolute decree, and predestination both of 
good and evil. — The Koran hy Sale, 

Ahura Himself (is) the dispenser of justice. Howsoever He wills, so 
may it befall us . — Taena XXIX. 4. 

2 Of. Moreover each object, though appearing solid, is but an aggregation 
of particles of matter in a state of ceaseless vibration. Hence even the 
seemingly solid matter has its ceaseless change. Only it is a change in 
space. Coming to the mind, we find there is change in it also ; but it is 
a change of state. The mind is ever running through the laws of associ- 
ation of ideas, similar and dissimilar, as Bain puts it. Even when we see 
the same object again or remember a thought, it is not the same object or 
thought that is repeated again in our mind. There are^ some additions 
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But, if any one attempts forcibly to suppress the organs 
of action, Shri Krishna calls him a hypocrite in the 
next verse. 

\ 

fir^rrarn:; li \ ii 

** The self'deluded man, who sits restraining the 
organs of action, while thinking in his mind on the 
ob]ects of sense. Is called a person of false conduct.** 

The fool {vimudhdtmd)y who does not allow Nature 
to do its legitimate work {karmendriydyii sanyaynya), is an 
obstructionist^ and he must always remain restless, as he 
is unable to enjoy the objects of sense, which wholly 
occupy his mind {ya dste manasd smaran indriydrthdn). 
His devotion resembles that of a crane, who stands on 
one leg with his eyes closed, as if deeply engaged in 
meditation, but who, all the time, watches for an oppor- 
tunity to pounce upon a fish that may happen to 
spring out of the water around him. This is nothing but 
hypocrisy {mithydchdrah), Arjuna is, therefore, warned 
against committing such a silly mistake, and is advised 
to follow the course of the Karma-Yogin, which is 
described in the next three verses. 

or subtractions. Hence whether we study mind or matter, there is always 
change ; in the case of the former, there is a change of state, which is 
becoming ; in the case of the latter, there is the change of place, which is 
moving. Hence all are moving or becoming. The universe is nothing but 
a vast ceaseless change of .moving and becoming . — Professor Bergson and 
the Hindu Vedanta, 

1 Of, The whole question may be summed up thus. The Self never 
even began to act. It cannot therefore be said to cease from act, (XVIH.IG.) 

The bodies are themselves Activity^ and cannot therefore cease from 
act, (XVIII.11.) 

What has been mistaken for cessation from action, is simply the 
ceasing to confuse one’s Self with the activities of one’s various bodies, gross 
and subtle. A very simple misunderstanding. 
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^ {^Ri*«<n II ^ II 
H^kiJot: I 

gr -Ci<gr Rr fi r =5 ^ h sr^v-^^^iprr; ii Ii 
cT^ ^ 5 ?k^*t; ■HflHC II II 

** But he, O Hriuna !, who, controlling the senses by 
the mind, and being without attachment, engages 
in Karma^ Yoga with the organs of action, is far 
worthier. Do your allotted action, for, action is 
superior to inaction, and even the maintenance of 
your body would not be possible with Inaction# 
This world is fettered by all action other than what 
Is performed for the purpose of sacrifice to God; 
for His sake, O Kaunteya (Son of Kunti) !, do you 
perform action, free from attachment. 

He, who restrains his senses by his mind {yastvin- 
driydni manasci niyarnya) and begins to do actions which 
fall to his lot- (drahhate karmefidriyaih karmayogarn)^ 

Thus ‘cease from action’ does not meJtn ‘make your bodies motionless* 
(that would be mere obstructive action) but it means ‘Realise your Self 
actless at the back of all action .’ — The Gospel of Life^ "Vol, I. 

1 Of, Thus, not being motived by harmapkala or personal gain, acting 
without sanga, i. e., impersonally — such is the negative definition of Karma 
Yoga. But the elimination of wrong motives is not enough. Kegative 
precept is broomstick morality at best — fit but to clear the way for something 
positive. That something positive is Sacrifice. — 'The Gospel of Life^ Yol. I. 

2 Of. Jo ina karma niko kare / taje kama askati // Sakala samarpe 
Ishvarahi / tabahi upaje bhakti // Sundara Yilasa, 

Perform the duties that come in your way, and are imposed on you 
by karma, individual, family, social, national, for those are placed there 
for you by the Lord. A right actor does not go rushing about seeking 
for activities ; he lakes the activity that comes naturally in his way, 
and strives to perform it perfectly, remembering in every function 
that he is the Lord in action, and is not truly the doer of the 
action ( III. 27 ). — Discrimination and Sacrifice, 
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without any desire of fruit {asaktah), is certainly 
superior {sa vishishyate) to him who ceases to do any 
actions. For, though the ascetic’s body may be in 
the jungle, his thoughts may be in the world. Shri 
Krishna, therefore, teaches that the real importance 
lies not in physical but in mental isolation.” The word 
‘Arjuna which is also the name of a tree, is purposely 
used here to suggest that the Disciple should avoid 
remaining inactive, like an inanimate object. Shri 
Krishna, then, by asking Arjuna to do ‘ niyatam karma ’ 
or ‘prescribed duties’ — for, action is superior to inaction 
{karma jydyo hyakarmanah) — specifies the kind of dis- 
interested actions a Karma-Yogin has to perform. They 
include all the obligations imposed on the individual 
by the several religious, moral and social codes of the 
times he lives in. Supposing one were to avoid these, 
how would it be possible for him to avoid action 
altogether, when even the support of the body cannot be 
accomplished with inaction {shariraydtrdpi cha te na 
prasiddhyedakarmanah). And yet, the faithful perform- 
ance of the ‘ prescribed duties’, without desire of the 
specific return^ they bring to you, is not sufficient to 
effect the purification of heart necessary for Self- 
realization. For, it is the nature of action, whether 
it be good or bad, disinterested or selfish, to fetter^ 
(karma bandhanah)^ just as it is the nature of poison to 
kill. Disinterested actions would, therefore, instead of 

1 Of. In order that this may be so, man must not only lose attachment 
to the frait of action, but he must do all action as sacrifice. The fruits 
belong to the Lord who guides ; the result goes to the Lord, when the 
action is done as taerijice, for man has nothing to do with a sacrifice, save 
with the making of it, and that which is the fruit of sacrifice is taken up 
by the higher powers and directed to necessary euda.-^Diiorimimiion and 
Sacrifice. 

2 Of. Karmana baddhyate jantuh — Smriti. 
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taking you to heaven or hell, take you to the abode of 
the deceased ancestors {Karmand pitrilokah), as they too 
are in themselves unable to prevent the cycle of births 
and deaths. But, as the most deadly poisons, put 
into the hands of a skilled physician, are able to 
save life, so, the very actions, which are the 
harbingers of death, offered as sacrifice to the Personal 
God ( Yajndrthdt ), are able to secure immortality. The 
Shruti says that the word * Yajnai " means the Personal 
God ( Yajno vai Vishnuh ), for Whose sake alone 
{tadartham), Arjuna is advised to perform the prescribed 
duties disinterestedly ( karma mukta sangah samdchara ). 
As one, who wishes to secure wealth, has to serve a 
wealthy man, and not wealth itself, so he, who wishes 
to realize Nirgiina Brahma ( Impersonal God), has to 
worship Sagtma Brahma ( Personal God), in Whose 
power alone, the Shruti ^ Yo Brahmdnam vidadhdti 
purvam * already quoted says, lies the gift of Know- 
ledge. This offering or sacrifice of all duties to God is 
called ‘ Yogd?- or DharmcP ^ which means * the Path ^ or 
more accurately ' Bhdgavata^ Dharma\ i. e./ the Path 


1 Of, Taii ‘Yajua’ shabden Ishvara h4 jana / Shruti hi apana svayeu 
bole 11 O/dtsaddnandalahan. 

Evam Vishnu mhanava tetheS. / Yajna bolila jethen / to sagunacha ais^ 
ethen Bhagavadbhava // YathdrthadijpiJid 

Yajnena Yajnamayajanta Dev a — PumshasuMa. 

2 Of, Now this preliminary yoga of action, or of sacrifice, is sometimes 
simply called Yoga, ‘ Yoga by action, the yogis * ( III. 3 ). — Hints on the 
Stndy of the Bhagavad-Gitd, 

3 Of, Svadharmu jo bap^ / to nitya yajnu jana pan // Jmneshvari, 

4 Of, Kayena v4cha manasendriyairva buddhyatmaua va'nusritasva- 
bhavat / karoti yadyat sakalam parasmai Narayanayeti samarpayettat // 
Shrimad — Hhogavata, 

Hetuka athav^ ahetuka / vaidika laukika svabhavika / Bhagavantifi. arpe 
sakalika / y^ naflva dekha Bh^gavatadharma // EhanMhi Bhdgavata* 
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which leads to God \ On the dayi on which the aspirant 
begins this sacrifice, the Merciful Lord resolves to 
release him from the fetters of aQtion. Nay, He actually 
destroys^ the Knowledge-seeker's fetters the very moment. 
He accepts his service and causes him only to perform 
such worship of Him, as He deems necessary for the 
perfect purification of his heart. This is the force of 
* Here nothing that is commenced becomes abortive ' 
in II. 40. Up to this time, Shri Krishna has been speaking 
of only disinterested actions to be performed by the 
Seekers of Knowledge. He now feels compassion for 
those, whose minds are not pure enough to give up the 
fruits of actions and, therefore, proceeds to mention, in 
the next four verses, the provision made for them in the 
Scriptures. 


shit: ^ i 


ll^oll 


» 4 i^ 4 d : 11 IK 11 

%#TTRSi^Tth!qt ^ II II 

% rqpq qrrr ^ q4d»r*i4>i<q i fdL 


Mukhya pratbama Bhagavatadharma / sarva karma samarpana Majala- 
gifi II Yathdrthadijpikd. 

1 Of, Evam sarva Icarmen Majala / jya divasap^una arpufi ll.gal^/ 
ty^ha divasa pasana sankalpa amogba Maza jala / kiH moksha dy^v^ha 
dtM Mi y4ten // Yathdrthadipikd, 

2 Of, Ddsya Tuzefi maja didhalefi te kshanifi. bandha asheshahi Tv^fl 
harile / V4mana sMhaua y^ uparantika> hetu tari Tuze puravile // 
Ydmdna jPandUa. 
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** Pral&pati^ (the creative element of God)* having 
created* in days of yore* mankind* and with them the 
sacrifice* said ^Propagate with this; may this be 
your Kamadhuk^ (giver of the objects you desire). 
With this satisfy the Gods and may the Gods 
satisfy you ; by mutual satisfaction you will attain 
the highest good. For* pleased with the sacrifices* 
the Gods will bestow your heart’s desires. And 
he who enjoys himself* without returning what they 
have given* is* indeed* a thief. The good, who eat 
the remains of the sacrifice* are released from all 
sin ; but the bad* who cook for themselves only* 
assuredly eat sin*.** 

When Brahma made, in the beginning, all men, he 
made the sacrifice also {sahayajndh prajdh srishtvd 
purd Prajdpatih)y just as milk is created in the breast 
of the mother along with the birth of the child. He 
told {uvdcJia) them, then, that they would increase and 
multiply with sacrifice {anena prasavishyadhvam)^ which 
would enable them to gratify all their wishes {eshavo^ 
stvishtakdmadhuk). They were asked to worship the Gods, 
who would in return yield them Grace {Devdfi bhdvaya- 
tdnena te Devd hhdvayantu vah). Thus, sustaining each 
other, both would reap supreme good {parasparam 
bhdvayantah shreyah paramavdpsyatha). It is natural that 
the Gods should satisfy the longings of those who pay 
them their dues ( ishtdn bhogdnhi vo Devd ddsyante yajna 
bhdvitdh). But they punish him, as a thief, who takes 
their gifts without returning anything ( tairdattdn-^ 


1 The term is generally applied to the four-faced Brahma, the Lord 
commissioned to create his single system in the cosmos, m., the 
BrahTmnda, 

2 Literally ‘ India’s Cow of Plenty’, from which each could milk what 
he wished for. 
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apraddyaibhyo yo bhunkte stena eva sah ). The righteous 
men, who eat of food after their sacrifice, are free from 
the sins ( yajnashishtdshinah santo muchyante sarva 
kilbishaih ) incurred by the unrighteous, who prepare 
food for their own sakes alone ( bhunjate te tvagham pdpd 
ye pachantydtmdkdrandt). For, when no offerings are 
made to the Gods, they are dissatisfied, and they hold 
back the rain. This causes destruction of animal and 
vegetable life, and the sin falls upon those, who neglect 
the sacrifice enjoined by the Vedas. In the next three 
verses, Shri Krishna explains in detail the whole 
machinery, and shows the importance^ of action in this 
scheme of an Universe. 


II Vi II 

^ n Ei Tr ^44td illMl 

qrS H iR^li 

Prom food creatures are born ; from rain is food 


produced ; from sacrifice proceeds rain i sacrifice 
springs from action. Know that action has its 
source in the Vedas i the Vedas^ come from the 
Imperishable Brahma. Therefore, the all«pervading 
Brahma is ever present in sacrifice. He, who here 


1 Of, There is the chain of life. Creatures from food, food from rain, 
rain from sacrifice, sacrifice from action, action from Ishvara — the whole 
life of the world, the whole reproduction of beings, everything that makes 
a world, a manvantara in contradistinction to a pralaya, all that depends 
upon activity, is born of action . — The JShagavad-Gitd as Yoga Shdstra, 

2 Of, Asyamahatobhutasya nihshvasitametad jadrigvedoyajurvedah 
samavedo’tharvangirasa itihdaah purfinamvidyi upanishadah shlok^b 
sutr^nyanuvy^hy^nfinyaay^ivait^i nihshvasitani — Brik, 
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on earth does not turn round the wheel thus 
revolving. Is of sinful life. Indulging In the senses^ 
and he, O Pfirtha (Son of Prlth&) !, lives in vain.’* 

Food produces the blood and semen, which form 
the physical body of creatures (annddhhavanti hhutdni)^ 
and it also enables them to live. Food comes of rain 
(parjanyddannasamhhavah) and rain comes by sacrifice 
(yajnddbhavati parjanyah ). For, if no sacrifice is per-- 
formed, the Gods are offended, and there will be no 
rain. Sacrifice arises out of action iyajnah karma 
samudhhavah ), as there can be no sacrifice without an 
action. The Vedas are the fountain-spring of all 
actions ( karma Brahmodhhavam viddhi ), which they 
divide into two main classes, viz., (l) Necessary and 
(2) Optional. The necessary actions are to be done by 
all, and the optional by those only who seek the fruits. 
The Seekers of Knowledge are, however, enjoined ta 
perform the necessary duties only and to offer them 
as sacrifice to God. The offering or sacrifice consists 
in the conviction that all actions are wrought by the 
qualities of Nature and that the seeming actor is not the 
real doer^, and in having no other desire than Know- 
ledge or Love of God. This would purify^ their hearts 
and enable them to acquire Knowledge of the Self 
through the Grace of the Preceptor ( Guru ). This idea 
of sacrifice is expressed by the Christian and other 


1 Gf. Mi eku karma karta / aishi uthou nedi ahanta / teu karmachi 

svabhavat^fi / arpi Shri Ananta Ishvaraten // Bhagavata^ 

Nirahetuka nirahankareil .Brabmaxpana sabajachi hoti — Rarigamtha 
8wdmi. 

2 Gf. Jen kin karma nitya naimittika / jen kin -varnashrama niyamaka } 
tefi. karuniy^n samyaka / Ishvarin arpaven // Tenen hoya antabkarana 
shuddhi / ksbayateS. p^ve papasamriddhi / Ishvarin prema niravadhi / bhakti 
upsje II Rangani^ha Swdmi, 
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moralists by the term " resignation^ to the Will of God\ 
The Vedas emanate from the indestructible Brahma 
( Brahmdkshara samudbhavam ) at the renovation of the 
whole creation, and again emerge into it at the end of 
the world. Now, although Brahma is all-permeating 
( sarvagata ), yet, a description of its attributes and the 
means for its realization are to be found in the Vedas 
alone. But, wherever there is sacrifice, there are the 
Vedas too, and wherever we find the Vedas, the Brahma 
is also to be found there. For this reason, Shri Krishna 
says that the all-pervading Brahma stands revealed at 
all times in sacrifice ( tasmdt sarvagatam Brahma nityam 
yajne pratishthitam ). The force of this argument may be 
clearly understood by the example of the cow, whose 
milk, though it pervades the whole body, is to be obtain- 
ed from the breast only, and not by squeezing the tail. 
The Brahma is also said to be present in sacrifice, 
because even those, who do the optional duties, 
ultimately realize the Brahma. For, when after a 


1 Gf. Eesignation to the will of God is the whole of piety ; it includes 
in it all that is good, and is a source of the most settled quiet and composure 
of mind. Nature teaches and inclines us to take up with our lot ; the 
consideration that the course of things is unalterable hath a tendency to 
quiet the mind under it, to beget a submission of temper to it ; but when 
we can add that this unalterable course is appointed and continued by 
Infinite wisdom and goodness how absolute should be our submission, how 
entire our trust and dependence ? Our resignation to the will of God may 
be said to be perfect when our will is lost and resolved up into His ; when 
<we rest in His will as our end, as being itself most just, and right and good. 
Joseph ButleVy Sermon XIV, 

The great doctrine then of the Koran is the unity of God The other 

part of Che Koran is taken up in giving necessary laws and directions, in 
frequent admonitions to moral and divine virtues, and above all to the 
worshipping and reverencing of the only true God and resignation to His 
Will. — The Koran hy Sale. 
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long time they get disgusted^ of the worldly 
pleasures and happen to learn from the Vedas them- 
selves, in which they have full faith, the true meaning 
of sacrifice^ {L, sacer — sacred and facere — to make), 
that which makes actions sacred or, in other words, 
that which removes the sting of actions, they too begin 
to perform the necessary duties alone disinterestedly 
and offer^ them to God, and in due course become free 
from the fetters of action. He, however, who does not 
follow the wheel thus set in motion {evam pravartitam 
chakram ndnuvartayatihayah), leads a sinful^ and sensuous 
life, and lives to no purpose {aghdyurindriydrdmo mogham 
sa jivati). He is a beast in the form of a man — nay, 
even worse than that — he is a mere burden to the worlds 
and is destined to go to hell. When a Pandita asked 
Swami Vivekananda, if there was any harm in giving up 
Sandhya Vandana or prayers performed in the morning, 
noon and evening, which he had had to do, for lack 
of time, the latter cried out ‘What ! Those giants of old, 
the ancient Rishis, who never walked but strode, like 
whom if you are to think for a moment, you would be 
shrivelled into a moth, they. Sir, had time, and you 
have no time !’ In the next verse, Shri Krishna mentions 
the period, up to which it is incumbent upon the aspirant 

1 Of, At last satiety begins to replace craving, and slowly, with many 
relapses into forthcomig, consciousness begins to turn inward, and a decreas- 
ing interest in the not -Self permits the growth of an increasing interest in 
the Self. The man enters definitely on the Nivritti Marga, the path of 
return . — Methods of Toga, 

2 Of, Sincere sacrifice consists in dedication of good thoughts and 
actions of righteous philanthropists , — Yasna XXXZT. 2, 

3 Of Devachiy^ ch^e j Peva dy^ven jeii jefi ghade // Tukdretna. 

4 In this verse the Lord proves the statement made in the second 
half of the 13th verse, viz., ‘but the bad, who cook for themselves only, 
assuredly eat sin’ (bhunjate te tvaghampapd ye jgachaixtyatniahdramt'). 
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to perform scrupulously the duties enforced by the 
Scriptures. In the 1 2th, 13th and 15th Bhakti^ Sutras 
of Narada, it is stated that the observance of the sacred 
laws as well as of the social customs and usages are to 
be continued by the Jn^ni, only until there is fear of a 
fall, but he has to take care of his body as long as he 
lives. 








the man, who is attached to the Self only, who 
is satisfied with the Self and who is utterly content 
In the Self, has nothing to do/* 

But^, when one has secured Knowledge of the Self 
by Karma Yoga, and has, by constant practice and 
dispassion, cultivated such a Love for the Self that he 
desires nothing but the Self, his Love is said to be 
unadulterated* ( Avyabhichdrini ). Then, although his 
eyes of the flesh see the material objects 
around him, they do not produce any desire for 
gratification in him, as his purified Reason realizes 
nothing but the spirit everywhere. Does not a chaste 
woman see the male world? She does, but as in her 
loving heart is enshrined only one male, who is her 
dear husband, she is, as far as sex emotion is concerned, 
not at all affected by the virile forms which appear 
before her. In the same way, an Initiate, who is 


1 Of, Bhavatx* nischayadardhyadurdhvam shastra rakshanam // Anyath^ 
patitya shankay^ // Loko ’pi tavadeva bhojanadivyaparastvashariradh^ana- 
vadhi. 

2 Of. Atale sadhi mandadhikari asbuddha sattvane uddeshi karmani 
yogyata batavi. Tyare karmani kartavyata kone nathi, te have ‘pana’ ema 
suchanathi shresthatva batavi kahechhe. — Dvivedi, 

3 Vide Introduction, Ist para. 

Of. ^tmakridatmaratib kriyav^nesha Brahmavid^m varishthah — 
Mundaka, 
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attached to the Self only {yastvdtmaratirevasydt), is a 
proof against all the temptations of the world, and he is 
said to have nothing^ to do. But, if the aspirant 
possesses a Love for the Self and, at the same time, 
rejoices in material enjoyments also, he must do the 
actions enjoined by the Vedas in the manner^ described 
in the 24th verse of Chapter XIII. He will, thus, be 
exempted from the obligation only when, by sufficient 
practice in concentration, he secures such a state of 
mind, that he does not feel satisfied with anything but 
the Self {dtmatriptascha). A Brahmana, however, who 
is desirous of food (annaratah), is satisfied with a hearty 
meal (annatriptah), but is thoroughly pleaded (santushtah), 
only when he gets some present or gift (daksMnd). 
Such is not the case with this aspirant, who is utterly 
content in the Self (dtmanyevacha santushtah\ because 
his Reason itself becomes the Self and sees the Self 
in everything. Then alone, he is free to give up 
actions (tasya kdryam navidyate)^ if he chooses, the reason 
of which is explained in the next verse. 

ST ii ii 

** He has no Interest in anything that is done, nor in 
anything that is not done in this world, nor does 
any interest of his depend on any being/’ 

If he does any action, he sees no merit in it 
(naiva tasya kritendrtho). If he omits to do any action 
in this world, he incurs no sin thereby {ndkriteneha 

1 Of, Shauchamachamanam snanam na tu chodanayacharet / anyanscha 
niyamaa jnani yatha’ham lilayeshvarah // Shri JBJmgavata, 

2 Of, Dhyanena atmani pashy anti karmayogena chapare — 

JS. G. Till, 24. 

Brahm^rpanam Brabmahavih — J?. G. IV. 24. 
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kaschana)y and is, therefore, not afraid of any punishment. 
He stands in need of no help from all the living^ things 
in the Universe {nachdsya sarva hhuteshu kaschidartha 
vyapdshrayah), whether they be Gods or men, as he has 
no desire whatever for any of the objects of this or the 
next world. He has secured everything by becoming 
everything himself. Who would venture to ask him to 
do anything or not to do anything, for whom, as a matter 
of fact, nothing like action^ exists, and who walks^ as it 
were, on the very head of the Vedas themselves, whose 
function it is to dictate rules of conduct to all mankind ? 
He acts^ as it suits him. The V^das and the Shastras 
are meant for the enlightenment and guidance of the 
ignorant, or of the aspirants who are still imperfect 
(Sddhaka). If the latter do not observe them, there is 
fear of a fall (Anyathd pdtitya shankayd — Ndrada), In thi^ 
verse, we find a description of a Perfect Man. In order 
that Arjuna may, in due course, be able to reach that 
stage, he is advised, in the next verse, to do first the 
prescribed duties disinterestedly. 

li I**, ll 


1 Of, DeTarshibhutatmanrinam pitrinam na kiilkaro nayamrini oha 
r^jan — SkH Bhdgavata, 

2 Cp From the standpoint of the illuminated Self there is no karma. 
Fot the man, who has come to know himself and is content with himself, no 
action exists. For him there is nothing to be done so far as he himself 
is concerned, and hence he has no self -regarding purpose which can be 
fulfilled by the manifested universe. For, he lives in the Eternal while 
karma belongs to the plane of phenomena. — Studies in the Bhdgavad-Oitd^ 

3 “ Vartate Shruti murdhani. *’ 

Na Idja tina lokaki na bedako kahyo kare — Sundaraddsa. 

4 Jnasya nirthah karmaty^aih narthah karmasam^hrayfiih / tena 
sthitam yatha yadyattattat tathaiva karotyasan // Yogamsishtha, 
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** Therefore^ without attachmentf always perform In 
the proper way, action which needs he done, for, a 
man, performing action without attachmemt, 
attains the Supreme.** 

For the purpose of gaining the purification of heart, 
which is necessary to acquire Knowledge of the Self, the 
perfection of which secures freedom from all obligations 
( tasmdt ), Arjuna is asked here to perform always 
( satatam ) such actions^ as are imposed on him as duty, 
{kdryam karma ) without desire of fruit ( asaktah ), and 
to offer them as sacrifice to the Personal God {Saguna 
Brahma ). This offering is implied in the word 
* samdchara^ \ which means ‘perform in the proper way*, 
that is, the way of sacrifice as already suggested. He, 
who {piirushah) thus performs his duty with a spirit 
unattached to anything ( asakto hydcharan karma ) but 
Self or God^ enjoys the highest Bliss {paramdpnoti ). In 
the next verse, Shri Krishna quotes the authority of the 
Saints in support of action, which, upto this time. He 
defends on the strength of the Scriptures only. 

II Ro I) 

1 Of, Tametamvedaouvachanena — Brih, 4, 4, 23, 

2 Of, Samachara mhanaje jo prakara / tya prakaren samyaka achara / 
samyaka mhanatdn ha bhavakiii Mhara / yasa purvokta Vishnusamarpana- 
Tidhichd // Yaikdrthadijpilid, 

Mhanauni tufi niyatu / sakala kama rahitu / houniyan uchitu / dbarmq 
rah^ta 1 1 Jhd^neshvari. 

3 Cff. All desires have to be destroyed save the desire for the Self. That 
one desire must remain, for that is of the nature of the Self. The love of the 
Self for itself is its own very nature ; and that remains in the sunlight 
when all the shadows of desire for the lower worlds have gone. The desires 
that here you know, they belong to the bodies and pass with the bodies ; the 
desire for the Self ever remains and by that which leads to Self-realization 
you become immortal. — The Wisdom of the Upanishads, 

14 


210 


By action alone did Janaka and other ( Saints ) 
attain to the highest perfection } moreover, having 
due regard to the welfare of the people alsot you 
should perform action/* 

In the first half of this verse, Arjuna is told that 
Janaka^ and the rest of the Saints (Janakddayah) reached 
the Supreme Goal of Human Life by performing their 
duties ( karmanaiva hi sansiddhimdsthitd ) in the manner 
stated above. When he heard this, he thought to 
himself that, if action was not necessary for one who was 
attached to the Self, satisfied with the Self and utterly 
content in the Self, why should not the Merciful 
Lord impart the Knowledge of the Self to him, as he had 
already surrendered^ himself absolutely to Him and 
had no desire whatever of any worldly object, not even 
of preserving life ? He also remembered the authorities, 
which regard the non-performance of the necessary 
duties excusable^ in the case of those imbued with 
Bhakti (Love) or Vairagya (Dispassion). Shri Krishna 
perceives this, and says, in the second half of the verse, 
that even if Arjuna were to be a Jnani or Bhakta, he 
was bound to embrace action, at least for the 
upholding^ of the world (lokasahgrahamevdpi sampashyan 
kartumarhasi). In the :next verse, He gives the reason 
for this precept. 

1 Of, One of the royal Sages, who was the disciple of Y^jnavalkya and 
the father-in-law of Shri Etoa. 

2 Of* Shishyaste’ham shadhi mam Tvam prapannam— ^ Q, II, 7. 

The Preceptor, howeyer, is unable to impart practical Knowledge 

unless he directly asks ‘What is Brahma’. 

3 Of, (1) T^vatkarm^ni kurvita na nirvidyeta y^vata / Matkathd- 
shrayanMau ashraddh^ y^vannajayate // 

(2) Matkarma kurvat^m punsam karmalopo bhavedyadl / tatkarma 
tesh^m kuryanti tisrahkotya maharshayah // Shri JBhagarata, 

4 Of, Agk I loka sanm^rgin mvane / ty^ n^fiva ‘ lokasafigrahapana' // 
Yaihfirthadipihd^ 
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^ qriTiT r q> 5:^ 11 11 

Whatever a great man does* that other men also 
do I whatever he holds as anthority, people follow.** 

We find actually in the world that whatsoever thef' 
elders do, is copied without any efforts by the youngsters 
( yadyaddcharati shreshthastattadevetaro janah ). Very 
few care to go to the root of things. Majority of men 
follow blindly^ those, whom they consider to be 
superior to them in age, position, knowledge or 
experience. That authority, indeed, which the best 
men accept, becomes the religion^ of the multitude 
{sa yatpramdnam kurute lokastadanuvartate). The Shruti^ 
also advises us to follow a wise and religious Brahmana, 
whenever we have any doubt as to the course we 
should adopt on any occasion. It befits, therefore, 
even a Sage^ not to give up action, lest the common® 
people might be discouraged to do their duties. In the 
next three verses, Shri Krishna gives His own example 
in support of this argument. 

ST It qr^i^feT ^^5 fIfEisT \ 

^ larsr ^ II II 

Dekhai praptartha jale | je nishkamata patale / teyauhifi. kartritva 
asefi uraleu j lokan lagi // Jn^neshvari, 

1 Of, Margin andh^sarisa / pudhM dekhanahin cb41e jaisa / ajnil 
prakatavd dharmu taisa / janatena // Jndnc^hvari, 

2 Of, Etha vadila jen jeu kariti / teya navau dharmu theviti / tochi 
era anushthiti j samanya sakala jj Jndneshvari, 

3 Of , Atha yadi te karmavichikitsa va / vrittaTichikitsa va syat // Ye 
tatra Brahmanah samadarahinab, yukfcayukfcah alukaba dharmakamah 
syuh yatha te tatra varteran tatbd tatra varfcethah — Taiteriya, 1.11, 

4 Of. Hen aiseii ase svabhdven / mhanauni karma na sanddyen / 
yisbesben acbardven / Idge santin // Jmmshvari, 

6 Of. Jasa vartato loka kalyanakari / jagin yartati sarya hi tya 
prakdrifi // Bdmadd$a Siodmi, 
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jm ^rTfi3^lr% ?T3^: II R\ li 

slwrr si 3^ ^%f5q;i 

=51 ^ ^prrgq^ sq rl ^m ; jrit; II 
** There is nothing, O Partha ( Son of Pritha ) !, in the 
three worlds that 1 need do, nor anything unattained 
that I might attain ; yet, I do engage in action. 
For, if 1 did not, at any time, engage in action 
without sloth, mankind would everywhere follow in 
My path, O Partha ( Son of Pritha ) ! If 1 did not 
perform action, these worlds would fall into ruin, 
and I should he the cause of confusion of castes 
and the destroyer of these offsprings.** 

Shri Krishna, the Lord of this Universe, Who is 
evidently not bound to any work in all the three worlds 
{na Me asti kartavyam trishu lokeshu kinchand)^ and for Whom 
nothing remains to gain (ndnavdptamavdptavyain), still 
mingles in action ( varta evacha karmani ), And why ? 
Because, since all men look to Him for guidance (Mama 
vartmdnuvartante manushydh sarvashah) — for, those who 
do not do so, do not deserve to be called men — if He did 
not ever act untiringly ( yadi hyaham na varteyam jdtu 
karmanyatandritah), they would be idle and actionless. 
Thus, if He withdrew from work ( na kurydm karma 
chedaham), these worlds would be destroyed {utsideyurime 
lokd). Or, if, having taken birth in a Kshatriya family, he 
were to do the duties of a Brahmana or a Vaishya, others 
would follow his example. The result would be an inter- 
mingling of castes and utter ruin of the world’s popu- 
lation, for which He would be held responsible {sankara- 
syachcd kartd sydmupahanydmimdh prajdh). In the next 

1 Of, Tenhi karifi any a dharmeii tari ya bhrashtati praj^ — SamashloM, 
Santana parapurush^ p^uni / hoy a teh sankara mhauoni // 
Ya/tMHhadi^hd, 
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verse, however, He tells us that, when a Wise Man performs 
actions with an eye to keep the people to their duties, 
he should take care to do so without any attachment. 







** Hs the Ignorant, O Bharata ( Descendant of 
Bharata )!, act from attachment to action, so should 
a Wise Man act without attachment, wishing the 
welfare of the people.*^ 

One who has no Knowledge of the Self, is naturally 
attached to actions {saMdh karmanyamdvdnsah kurvanti)^ 
because he fully believes that action alone will do him 
good. And he too is not wrong in his belief, for, if he 
does not do the prescribed duties and offer them to God, 
he has no chance of acquiring Knowledge. But, if a Wise 
Man were to act with a similar attachment^, how could 
he be said to have faith in the all-pervading Brahma? 
If he says, on the other hand, that he would give up 


1 Of» The modern mind is just now the European mind, such as it 
has become after having abandoned not only the philosophic idealism of 
the highest Graeco-Roman culture from which it started but the Christian 
devotionalism of the Middle Ages ; these it has replaced by or transmuted 
into a practical idealism and social, patriotic and philanthropic devotion 

At its best it is practical, ethical social, pragmatic, altruistic, 

humanitarian. Now all these things are good, are especially needed at the 
present day, are part of the divine Will or they would not have become so 
dominant in humanity. Nor is there any reason why the divine man, the 
man who lives in the Brahmic consciousness, in the God-being, should not 
be all of these things in his action; he will be, if they are the best ideal of the 
age, the Yuga Pharma, and there is no yet higher ideal to be established, 
no great radical change to be effected. For he is, as the Teacher points 
out to his disciple, the best who has to set the standard for others ; and in 
fact Arjuna is called upon to live according to the highest ideals of his age 
and the prevailing culture but with knowledge, with understanding of that 
which lay behind, and not as ordinary men with a following of the outward 
^aw and rule ,— on the GUB, hy Bobu Aurobindo Qhose^ 
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actions altogether, he would not be able to da 
* lokasangraha^\ He is, therefore, asked to work unbound 
( kiiryddvidvdn asaktah ), with the sole aim of bringing 
Deliverance and Bliss to the world {chikirshurlokasan- 
graham). In the next verse, Shri Krishna advises the 
Wise to encourage faith in action in the minds of the 
Ignorant, without allowing their own Knowledge of the 
Self to be affected in any way thereby. 

** A Wise Man should not perplex the minds of the 
Ignorant, who are attached to action, but, acting 
with perfect Knowledge, prompt them to all action.’* 

It is not safe to disturb the convictions of the 
Ignorant who are bound to action ( na buddhibhedam 
janayedajndndm karma sangindm ), for, they sustain their 
lives on the fruits of actions only. Where is the use of 
feeding on sweetmeat an infant, that can scarcely 
digest its mother's milk } If a Wise Man were to speak 
to the Ignorant of the superiority of Knowledge, they 
would not be able to accept the truth, owing to the 
impurity of their hearts. The consequence^ of it would, 
on the other hand, be only to create a distrust in them 
with regard to the performance of their duties. And, 
if they perchance neglect them, they would not only 
never acquire Knowledge, but also miss the happiness, 
which they would have otherwise enjoyed in this as well 
as the next world. Their case would be similar to that 

1 Cf. * World-Redemption’. The Sanskrit term used is * lokcLsa^gralialCt 
the * grasping together’, the ‘holding together the ‘welding together’ ol 
the ‘peoples’ (loM). — The Gosyd of Life^ Vol. /, 

2 Of “ Ajnasj^rdha prabuddhasya^saryam Brahmeti yo yadet / mahaoi*^ 
Jayaj^le shusate na yiniyojatah // ” 
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of the fox in the fable, who lost both the little bit of 
flesh in his mouth and the big fish in the river. A 
Wise Man, therefore, should make the Ignorant apply 
themselves to all action, and he should himself also do 
the same in the proper way (joshayet sarvakarmdni vidvdn 
yuktah samdcharan ). But, at the same time, he is warned 
not to forget, even for a moment, that he is the real Self, 
the spectator and not the doer of action, and that there 
is nothing like action to him. This is the force of 
* YuktaW'\ As both the Wise and the Ignorant appear 
alike when they do actions, Shri Krishna points out 
the difference between them in the next two verses. 


s[^; f^inriTT^ 5^; ^i4s[r; i 

ii ii 

!pn ST il II 


** All actions are done by the qualities of Nature ; the 
Self, deluded by Egoism, thinks himself the doer. 
But he, O Mighty^armed !, who knows the essence 
of the difference ( of the Soul ) from the qualities 
and actions, believing that the senses deal with 
the ob]ects of sense, is not attached.” 

The qualities*^ of Nature, Sattva or the mind, 
Rajas or the senses, and Tamas or the body formed of 
the five principal elements, are the real doers of action 
{prakriteh kriyamdndni gunaih karmdni sarvashah). The 
Ignorant Man, whose conviction is that he is himself the 
body, being unaware of this fact, imagines ‘ I am the 
doer ' (ahankdra vimudhdimd kartdhamiti manyate). But, 


1 Of. Aga apauachi varayukta houna / mhanaje nirantara agoai sdva- 
dh^na / ^pana svayen janatahi asona / akarta apana aisen hi j^ne // 
OhUsadanandalaharL 

2 Of M^yantu prakritim Tidylnmayinantu Maheshvaram — Shv^a* 
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such is not the case with the Wise Man (fattvavittu). By 
separating spirit from matter, which includes all the 
materials necessary for action, he has realized the 
Self, who is far beyond even the feeling of Ego {Aham). 
He is unattached to action, because he knows that it 
means nothing but the acceptance by the senses of their 
respeciive objects {gund guneshu variant a iti matvd na 
sajjate). He is, therefore, the mere spectator or looker- 
on, as the cowherd is when the cattle are grazing. He 
is totally unaffected by actions, as the sky is by the 
wanderings of the birds, or the sun is by the multifarious 
transactions of the world. This is the meaning of the 
truth! or essence {tattva) of the difference^ of the Soul, 
or spectator, from the qualities or senses and actions 
or acceptance of sense-objects (gunakarma vihhdga), he 
knows. The distinction, then, between an Ignorant 
and a Wise Man with regard to actions is, that the former 
identifies himself with the body and considers himself to 
be the doer of them, whereas the latter identifies 
himself with the Brahma and becomes an unattached^ 
spectator of them, which he recognises as the dealings of 
the senses with the sense-objects. In the next verse, 
Shri Krishna advises the Wise not to upset the minds of 
the Ignorant, who are attached to the fruits of action. 


r; I 


** Those, who are deluded by the qualities of NaturOf 
are attached to the actions of the qualities* A man 


1 Of, “ Tattvam yathatmyam vettiti tattvavit.” 

2 Of, Indriyefi mbanavifi guna / karma vishaya grabana / guna karma 
vibh%a kalanefl / itukefichi // TathdrthadipiM, 

Vibhijyate sarvesham jananto vikarin^m bh^sakatvena prithag- 
bbavati iti Yibh%ab. 

3 Of, Kifi akart^ tari jari nayhe 4sakta — Tathdrthadipihd. 
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of perfect Knowledge should not unsettle these 
dull men of imperfect Knowledge/’ 

The Ignorant Men, for want of Knowledge of the 
Self, identify! themselves with the three qualities of 
Nature mentioned above, viz*^ Sattva or the mind. Rajas 
or the senses and Tamas or the body ( prakriterguna 
sammudhdh). They, therefore, indulge themselves in the 
actions enjoined by the Vedas, considering themselves 
as the doers of them, and are over-anxious to enjoy the 
fruits attached to them (sajjante gunakarmasu). Such 
men are called dull ( inanddn ) and are said to be blinded 
by partial Knowledge ( akritsnavidah ), because they are 
too slow to comprehend the highest aims of the Vedas. 
They are, therefore, not to be given instruction ( na 
vichdlayet) in disinterested {nishkdma) diCXiom by the 
man of perfect Knowledge ( kritsnavid ), as it would only 
cause them to stumble. Although Arjuna has not yet 
acquired practical Knowledge of the Self, he is made to 
hear precepts meant for the Wise ( Atmajndni ) only, 
because the Blessed Lord wishes to favour him with the 
necessary Knowledge and make him work for the 
welfare of the people. In the next verse, therefore, Shri 
Krishna repeats the advice already given to Arjuna to 
offer all his actions to Him as sacrifice, even when he 
has realised^ the Self, 

5=5:51^ II II 

Dedicating all actions to Me, with a mind centred In 

1 Of, Tari prakritiche je kin purvokta guna / deha indriyen ani 
antahkarana j tayS-fiteiichi atmatvefi. mauitase purna j svarupa sphurana 
n^hin mhanoui // Ohitsaddnandalahari, 

2 Of. Kill jnana j^liyavari / karm^pana Maze tbain karin / jen purviS. 
bolila Hari / ten ya prasaugin dridha karito y4 sMokin // Tathdrthadipika^ 
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tlie Supreme Self, engage In battle without desire^ 
egoism and mental fever.’* 

In the 9th verse^ of this Chapter, it is stated that the 
world |s fettered by all action other than what is per- 
formed for the purpose of sacrifice to Yajna or Vishnu, 
Who is Shri Krishna Himself. Therefore, He asks 
Arjuna to surrender all actions to Himself ( Mayi 
sarvdni karmdni sannyasya ). Arjuna would then naturally 
ask, ‘ How am I to do it ? ’ The reply is ‘ adhydtma^ 
chetasd \ which means ‘ when you do actions, you must 
remember that everything is God. * But this would be 
possible for Arjuna to do, only when he is without desire 
( nirdshih) and is not affected by ‘ I ^ness or ‘ My 'ness 
inirmamo ). In this way, therefore, he is asked to fight 
heedless of consequences ( yuddhyasva vigatajvarah ). If 
he does so, he vrould be convinced that he is actionless, 
and he would be able to see Brahma itself in actions 
and would soon reach perfection. This dedication of 
all actions to the Personal God, by one who has realized 
the Self, is also recommended in the 24th verse^ of 
Chapter IV. In the next verse, Shri Krishna says that 
even those, who do not possess Knowledge, would be 
saved^ if they offer all actions to Him. 

u ii 

** Even tbose men, who always practise this ordinance 
of Mine, full of Paith and not captiously, are freed 
from action.” 

1 Of. Yajnarthat karmanoayatra loko* yam karmabandhanah. 

2 Of. Kifi adhyatmachitten karuni / sarva ittma aiseS. smaroni / ash4^ 
mamat^ rahita houni / kariii karma // YathArthadipika, 

3 Of. Brahmaipanam Brabma bavir Brahmagnau Brahman^batam. 

4 Of. Atari nasonihi jaana / Maja sakala karm^rpana jana ( karitila 
tebi Madbusudana / taratila mbanato yd ablokia // Yathdrt/uidipM, 
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Even those Ignorant Men, who, in conformity with 
the view expressed by the World-Saviour, always 
perform the necessary duties enjoined by the Scriptures 
disinterestedly and offer them as sacrifice to" Him 
(ye Me matamidam niiyamanutishthanti mdnavdh)^ would 
secure purification of heart, acquire Knowledge of the 
Self, and be released from the bonds of action 
(muchyante te*pi karmahhih). But, to gain this end, two^ 
things are necessary, viz., (l) the aspirant must be full 
of Faith in and Love for the Lord (shraddhdvanto) and 
(2) he must regard Him as blameless and not 
unreasonably find fault^ with Him {anasuyanto). The 
details of both the points are given® in B. G. IV. 9-10 
and V. 14-15, respectively. In the next verse, Shri 
Krishna describes the fate of those, who do not care to 
follow the path recommended by Him. 

I 

II II 

** But those, who carp at My ordinance and disregard 
It, know them to be deiuded in all Knowledge^ 
devoid of sense and doomed to destruction.’^ 

Those, who are attached to the fruits of actions and 
have implicit faith in the optional (Sakdma) duties 
mentioned in the Vedas, are the followers of the path of 
forthgoing ( Pravritti Mdrga). They find fault with the 
path of return (Nivritti Mdrga), where the necessary 

1 Of. Mhanuni mhauato kiiL ehraddhavanta / shraddha bhakti ti 
karuni yiikta f aai Maze thain asuyarahita j kiii dosha na thevanefL 
Majavari // TatM,HhadipiM. 

2 Of. Taya dahkhatmakd karmacliyil thaiii / Ishvarefi amhasi prerilefi 
pahiil I ya Ishvarasi sarvatha kripachi nahin j aishi asuya kahifl na kariti 
je II OhitsadamndalaJian. 

3 Of, “Janina karmacha Me divyam. Madbhavam^atah” and 

**Na kartritTam na karin^ni...S„teaa mubyanti jantavab. ’’ 
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duties alone are to be performed disinterestedly {ye 
tvetaddbhyasiiyanto ndnutishthanti Me matam)- How can 
we expect them, under such circumstances, to abide in 
the teaching of the Lord ? Their entire wisdom is 
wholesale folly (sarva jndna vimudhdn). They think 
they know the Vedas, but they know nothing. They 
are wanting in discrimination {achetasah), because they 
mistake the flower for the fruit, and they are destined 
to be ruined^ { nashtdn ). When Arjuna saw that the 
God of Gods was displeased with those, who performed 
actions with an eye to material good, he entertained 
some doubt as to whether He disliked those also, who, 
having Knowledge of the Self, were found indulging in 
objects of the senses. This, Shri Krishna solves in the 
next two verses. 

ii u 

5RnTnT%^ ii ii 

** Even a man of Knowledge acts in consonance 
wltli his own Nature ; all beings follow Nature t 
what can restraint do ? The objects of the senses 
will stir the senses to like and dislike i one should 
not yield to them s they are foes, who throw 
obstacles In the way. ** 

1 Of. Oa the Pravritti Marga the man is born again and again, brought 
to birth by desire, and born into the place suitable for the fulfilment of his 
desires, and each birth forges new links in the lengthening chain which 
binds him ; on the Nivritti Marga the man is born for the payment of the 
debts incurred by his past, and each birth breaks some link of the shortening 
chain which binds him... .....All the instructions in the Git4 are for the 

consciousness on the path of return (Nivritti Marga'), They are useless, 
inappropriate, even harmful, for one who is still on the path of forthgoing 
( Pravritti Marga ). — Methods of Yoga, 
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Even a man, who has realized the Self, is bound to 
do actions as his Nature^ bids him ( sadrisham cheshtate 
svasydh prakriterjndnavdnapi ), for, it is the result of the 
actions of preceding lives, which he cannot avoid. The 
Prakriti ( Nature ) is so powerful that, when the time for 
action comes, it makes him restless until he acts 
in conformity with it, even against his resolution to act 
otherwise {prakritim ydnti bhutdni nigrahah kirn karishyati)^ 
“ It is not ”, therefore, “ what you do, but what in your 
feelings and your thoughts you are ”, which determines 
whether you are a Wise Man {J7idni ) or not. Whence, 
then, does the Prakriti acquire so much strength as to 
cow down even a Wise Man ? She acquires it from 
the Personal* God Himself, Who forms the bodies of 
creatures out of their own actions and in accordance 
with their last wishes, just as a mother prepares various 
dainty dishes for her sons out of their own earnings. 
These bodies bear fruits, at the determined times, in the 
shape of actions and enjoyments or sufferings, which no 
power on earth or in heaven can change. When it is 
not possible for anybody to prevent even trees from 
bearing fruit, what living being would venture to contend 
against this Law of Nature ? All must and do obey it. 
It is a hopeless task to resist. This is the reason why 

1 Of. Tam vidya karmani samanvarabhete purTa prajnacha — £nh. 
4. 4. 2. 

Pr^abdha karmanam bhogMeva kshayah — Shruti, 

Jnanio pana e prakriti ni aearathi chhuta nathi, kemake temane pana 
maranaparyanta prarabdha bhogavavun pade chhe. Atre prakriti shabdano 
artha eo chhe ke dharmadharmana saiiskaratbi prapta kareli anadi 
T^sana. — Dvivedi. 

2 Of. Jivancheiichi nivaduui karma / shariren kari Saguna Brahma / 
jari gela vasana bhrama / to prarabdha yatha kaliu bhogavr // Yathartha^ 
dipiM. 

Ishvarah sarva bhut4nam,„...yantrirudhaiii majaya, — B.B, XVUI, 61, 
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even such a great Sage as Vasishtha Rishi, the Preceptor 
of Shri Rama, Vept for the loss of his sons, and would 
not be comforted*. Then, the question arises, ‘ if Nature 
is so potent, what is the good of the Shastras i?* The 
answer is, ‘ Nature only acts through our likes and 
dislikes. Withstand them and, then, you can follow the 
Shastras.* The senses naturally love some objects 
and hate others {indriyasya indriyasydrthe rdgadveshau 
vyavasthitaii). The Wise Man, however, is free from this 
sort of affection and aversion for sense-objects 
{tayornavashamdgachchhet). He regards the likes and 
dislikes as his ‘ ambushed foes* and obstructers on the 
Path of Knowledge {tau hyasya paripanthinau). He, there- 
fore, never becomes a slave to them, as the Ignorant do. 
He, no doubt, acts for a time consonantly to his Nature, 
like others, but as soon as the period of enjoyment or 
suffering is over, he keeps himself aloof^ from the 
Prakriti, as he then fully remembers the Self, whom 
his previous Karma (action) had caused him to 
forget for the moment he was under the dominion 
of his Nature, the Prakriti. Arjuna*s doubt was, 
whether such a Soul was also disliked by Shri 
Krishna. The Merciful Father, by saying in reply that 
lie is helpless, being forced to act against his wishes by 
a Superior Power, shows His deep sympathy to him, and 
suggests that He helps His Lovers in extricating® them- 

1 Cf. Tyare ehastra etalu kare chhe ke pelun je saliakm ajniina chho 
te tattva vivekathi khashedi nake chhe etale yatharfcha ydta samajdi 
r^gadvesha nirmula thaya chhe. — Bvivedi, 

2 €f. SaratM titaka bh<^kala / houn nedi prakrifcicha vitila / raj’ju- 
'vismaranen kshanaika vydla / vatala to maga na dekhe adhishth^nifi // 
Tatkdrthadipihd, 

3 Cf, Yd doS. shlokin. bhdva / aisa davi Devddhideva / svaddsdsa jo 
Va^udeya j sodayi ragadveshdu pasuui // TdthArtAadipiM, 
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selves from the sway of the likes and dislikes, and in 
maintaining their Free^ Will to have nothing but God. 

It was on such a trying occasion, like this, that the Saint 
Tukdrima exclaimed^, Lord !, I am fully cognizant 
of my defects, but I am unable to control my mind. 
Stand, O NarSyana !, by my side and give evidence of 
the attribute of the ‘ Ocean of Mercy ’ Thou possessest. 

I now find it a hard task to practise what I preach, for, O 
God !, I am entirely in the power of the senses. Tukd 
says, whatever be my imperfections, it is an undoubted 
fact that I am Thy servant, and so, do not desert me^ O 
Thou my Father and Mother V* Arjuna now sees that 
he is checkmated, and that no other alternative is left for 
him than to fight. For this course, however, he has a 
thorough disgust, and, as the duties of his caste are 
arduous and cruel, he wishes to know whether there 
would be any objection to his accepting those of a 
Brahmana, which are simpler and more humane. Shri 
Krishna understands his mind and tells him, in the next 
verse, that this will not do. 

u n 

One’s own duty, thongli meritless, is preferable to 
another’s duty, well performed. Better death in 

Bhaktaucba Mi kaivari / bbaktaosi Mi arigechi tari j premala bbaktan- 
ohe gbaria / abarnisbib Mi rabatoa // Jndm Sagara, 

Sadbaneb jib baana / abbakta sosbiti apana / Mazyb bhaktabsi ga 
jana / Micba sadbana sarvarLbib // Ekan^hi Bhagavata. 

Cbala kelasi mokala / bola Vittbala Telob velab // Tukarama, 

1 Vide Commentary, Chapter II, verses 49 & 50. ^ 

2 Cf, Maze maja kalo eti avaguna / kaya karab mana anavara // Atab 
Ma ubba rabe Narayana / dayasindbupaiia sacha kai'i // Vacha v^e 
karaneb katbina / indriyan adbina jhalob Dev^ // TaM mbane jais^ tais^ . 
Tuz4 d^ / nadbari udasa M%abapa /i 
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( tlte performance of) one’s own duty; another’s 
duty is dangerous.” 

The substance of all the Vedas is, that each man 
reaches the Supreme Goal of Life by following faithfully 
the duties of his own caste, though they be destitute of 
merit ( shreydn svadharmo vigunah ). Even if the per- 
formance of one’s duty results in death, he is enjoined 
not to swerve from it, for, his sticking to duty alone 
will enable him to secure^, ultimately, the highest good 
( svadharme nidhanam shreyah ). Although the duties of 
other castes may seem to be superior in merit, and even 
easier to perform satisfactorily ( paradharmdtsvanu- 
shthitdfl), yet, they are said to be full of danger® {bhayd-' 
vahah), because they are sure to lead one to hell. Arjuna 
is satisfied with this explanation, but, being anxious 
to know the procedure by which the actions of previous 
lives create forcibly a longing for sense-objects, even 
in a Wise Man who has self-control, puts the same 
question to Shri Krishna in the next verse. 

3?^ ^^rrar— 3T«r ^ 3 ^: 1 

1 Of. Sve sve karmanyabhiratah sansiddbirn labhate narah — 
XVIIZ 45. 

2 Of. Itara varnancha dharma / to gunajukta uttama / anushthanasa 
bara, tari svadharma / tocbi ehreya apana // Yath/irthadipikd. 

3 Of, Sbraddhahanistathasuya dushtachittatva mudhate / prakriterva- 
shavarfeitYam ragadveshaucha pushkalau / para dharma ruchitvanchetyakt4 
dunndrgavahak^h // Paradharmen jinen tefi biua sarva prakarefi / naraka- 
dv^fi hindaYila // Chitsaddnandalahari. 

Pana je svadharma hoya, potanan varnashrama tatha adhikarane yogya 
dharma hoya, toja palavo eman manasanufii kalyana chhe, dbime dhime 
adhik^a vadhi moksha pamavanufi. ethija bane chhe. Pana paradbarma 
etale potane hajn grahana karava yogya nabl eo dharma, te svanushthita 
efcale aSre rite, gunavalo hoya to pana bhayafikara chhe, kema ke je jene 
yogya nathi tene te kaiS labha na karatM hanija karanara thase.— 



225 


“ But, prompted by whom, 0 Yarshneya ( Descendant 
of Vrishni ) I , does a man commit sin, even against 
his will, compelled, as it were, by force ?” 

Arjuna means to say: — ‘‘A Wise Man is acknowledged 
to be free from all desires and to possess self-restraint, 
and yet, Thou, O Lord of the Universe !, sayest 
that he acts helplessly in conformity with his Nature. 
Who is it, then, O Hdly Preceptor !, that impels to 
wrong acts, even reluctantly (atha kena prayuMo yam 
pdpam charati anichchhannapi balddiva niyojitah)y such 
a pious man, who knows full well that it is a sin to 
indulge in sense-objects ? Tell me please, O Thou, 
Who art born in the family of my maternal grand-father 
Vrishni !, if not for my sake, at least for the sake of 
my dear mother Kunti, Thy beloved aunt, who this 
daring monster is, that pushes a pure, clean, innocent 
Soul, as though by force, into the dirt of sinful deeds ? 
The reply to this question occupies the rest of this 
Chapter. In the next verse, Shri Krishna answers^ first, 
the most important point, viz,^ who prompts him, against 
his will, to sinful deeds ? 

“ It Is Desire, It is Wratb, wtaicb is born of tbe 
quality of Rajas (tbe senses) j mlabty of appetite, 
most sinful, know that that is man's enemy in this 
paths ** 

The root of all evil is this Desire (kdma esha), 
which is also known by the name of Wrath (krodha esha)^ 
into which it ends^ when it is not fulfilled. It is 

1 Of, Ava prashna uparathi sarva shastrana rahasyarupa tatha s^arupa 
ekaja vata Shri Krishna batave chhe. — Dvivedi, 

2 Of. Kliinat krodhobbijayate— G. II. 62. 

16 
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begotten by the quality of Rajas^ (rajoguna samudbhavah)y 
which is the source of all motion and energy in 
creatures, and is the cause of the whole misery 
which the world suffers. One man lends money, 
another borrows it, but there is a third person, 
called an agent, whose business it is to see that 
the money received by the debtor is duly returned to 
the creditor. Similarly, the actions debited to the 
account of the Individual Soul in one life, are returned 
in another life, through Desire {kdma), which is the 
agent that caused him to do the actions. In the case of 
an Ignorant Man, it causes him to contract, through 
Egoism (Ahankdra) and love of enjoyments, further debts, 
with which a man, who has Knowledge of the Self, is not 
burdened. It is to be understood, however, that Sages like 
Janaka^ who performed duties disinterestedly {Nishkdma) 
in previous lives, are not affected by Kama. Shri 
Krishna speaks here of those persons only, who had desires 
in their past life, but who acquired Knowledge by per- 
forming the necessary duties disinterestedly and offering 
them as sacrifice to God in this life. This Kama or Desire 
is said to be a devouring monster (mahdshano)^ which is 
never satisfied like the thirst of a diabetic patient, even 
if you offer it all the enjoyments of the world. If there 
be the least delay in securing the objects of gratification, 


1 Of, Tamogunahi y4 kamachen karana / pari pravritti prati hetu ha 
rajoguna / nan^ yoni uttama madhyama hina / sarvahi jana rajogunen 
hota II Ohitsadamndalaharu 

Jalasa Mh^ra kardama / taisa rajasa adhfira tama / raja kbavalataii 
krodbabhrama / tama kari rajasi // Chikhala vina udaka / v^oni hoya 
Dorittiki. / kama nasatah krodha shanka / maga kainchi // Yathdrth^dipiM. 

2 He is, therefore, specially called ‘ Videki * (without body), although, 
properly speaking, that epithet may be applied to any Wise Man who has 
attained to perfection. 
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it suddenly assumes the form of fell Wrath, and then, it 
is prepared to commit the most horrible sins {yA(Mpdpmd). 
It threatens to attack everyone that comes Itswajr# 
and if it is not possible to injure others, it Will caus^ 
person, of whom it has taken possession, even to break 
his own head. There is, however, one very important 
point which the World-Preceptor suggests, when he says 
that this Kama {desire) itself is Krodha {wrath). It is 
this, that the Kama, which is directed to Knowledge, far 
from degenerating! into Krodha, secures Freedom. Such 
a Kama is always to be welcomed, because it does not 
aim at worldly enjoyments. It marks the extinction of 
the quality of Rajas and the appearance of that of Sattva, 
and may safely be called Love {Bhakti). The Kama, which 
hankers after sense-objects, is only to be regarded as 
one^s foe^ in this Path of Knowledge {viddhyenamiha 
vairinam)^ because it ensnares even a dispassionate 
person for some time. As, however, Arjuna could not 
understand exactly how it was posslible for one, who 
was not a mere Seeker of Knowledge but who had 
actually realized the Self, to be so duped by Kima, 
Shri Krishna explains to him the mystery, in the two 
following verses, by means of suitable similes. 

H II 

1 Cf. Kill tama ten vishaya / rajoguna jo ten indriya / kama indriya- 
Tasanamaya / TishayMh^iren // Jaisen bhumivarila salila / salila yogen bhumi 
chikhala / gadhula jaleii chikhalachi varila j hoya tefichi nitala anyatra // 
Ten bliaratan patrantarin / gadhulata na disc tay^ nirin / kama Bhagavad- 
bhaktinta ya pari / na parinama paTe krodhacha. // Yathdrthadipikd, 

2 Cf. Akamatah kriyah kjishchiddrishyante neha kasyachit / yadyaddhi 
kunUe jantustattatkamasya cheshtitam // Manu Smriti. 

Aho svayen akamachi apana / kanbi hi kriya nupajati taya laguna / 
ani jeu jen karma kari ha prdni jana / te cheshta puma kamachicha jj 
Chitsaddnandalahari. 



228 


3ni# P i rt T %R qi[ i 

^ II II 

** Ha fire is enveloped by smoke, as a mirror by dirt, 
as the foetus by the amnion, so is this (Knowledge) 
enveloped by it. Knowledge, O Kaunteya ( Son of 
Kunti > !, is enveloped by this perennial enemy of 
the Wise in the form of desire, which is insatiable, 
like the flame of fire.’’ 

Just as fire is surrounded by smoke ( dJnimendvriyate 
vahnih ), so too is the Knowledge of the Wise concealed 
by Desire ( Mma ), but, by blowing the wind of self- 
restraint, they kindle their fiame of Knowledge and lessen 
the smoke of Desire, which disappears altogether when 
the wood of the result of past actions has been fully 
burnt. This is possible in the case of those whose 
wood is dried up, but, when the wood is wet, it gives out 
a very large quantity of smoke. The Knowledge of the 
Sages, who were full of dispassion in their past lives, 
like Sanaka^ remains a live fire, and the smoke of Love, 
which the sandalwood of disinterested actions offered to 
God, like those of Janaka, emits, is full of fragrance. 
When the mirror of Sattva (pure mind or K^iowledge ), in 
which one is able to see the Self, is clouded by the dust 
( ddarsho malenacha ) of the contact of the senses and 
the sense-objects, brought about by previous actions, 
even a Wise Man must be helpless. Nay, when the time 
for action or enjoyment comes, it is enwrapped by 
Kama, as the babe, unborn, is by the amnion- ( yatholbe^- 
ndvrito garbhastathd tenedaindvritam)] but, when the period 
of retribution is over, it disappears of itself, just 

1 Of, Sanakacha jnananala / houni urala ingala / Jauakacha puuy^aru 
kevala / jale to dhumra vaita na dis© // TathdrtfuuiipiM, 

2 Of, Aga garbhacki khola / tyasa yeahti jaisa garbha nala / tMsa yetaii 
bhoga kala / aattvasa kama veshtito // YathdrthadipiM. 
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as the amnion disentangles itself when the time for 
birth approaches. It {kdma) would have taken a perma- 
nent seat in the heart of the Wise and enveloped their 
Knowledge {dvritam jndnametena), if they had regarded it 
as their friend, as the Ignorant do. The Wise (jndnino) 
watch it every moment with jealousy, as their unresting 
foe {nityavairind}), sin in the form of desire {kdmarupend)^ 
which deprives them of the joy of the Self, by throwing 
dust into their eye of Knowledge and by generating^ 
waves after waves of the ideas of enjoyments. They are 
fully aware that it is not only difficult to satisfy^ it 
{diishpurena) with, anything, but that its appetite increases 
by the objects it enjoys, as that of the fire {analenacha) 
by the offerings of ghee made to it. For this reason, 
without the least trouble, they are able to recover their 
normal condition, but, one who is only a candidate for 
Knowledge, like Arjuna, cannot achieve this without 
strenuous efforts. Shri Krishna, therefore, describes, for 
his information, the strong position of Kama, in the next 
verse. 






The Senses, the Mind^ and the Reason are said to he 
Its seat I through these, by enveloping Knowledge, 
it deludes the dweller in the body.** 

This powerful thief of a Kama (esha), causing the 


1 Of. ‘ Jnanavana paiia prakriti uparaja jaya chhe ’ to temaue karaa 
tbaya, pana tene teo nityavairi gani hanatdja rehe, ne tetlii lepaya nahi, 
eja temanaman ne ajnanimaii phera chhe.— 

2 Of. Kamahsankalpovichikitsaditi.— iSArw^i. 

3 Na jatu kamah kamanamupabhogena shamyati / havisha krishna- 
vartmeva bhnya ev^bhivardhate // Mmmh Smritl 

4 Mind is the faculty which ponders over things as such or such, 
whereas Reason is that which finally determines. 
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sun of the Kjnowledge of the Wise Man to set {jndnam 
dvritya ), and securing abode in the Senses, the Mind and 
the Reason {indriydni manohuddhirasyddhishthdnamiichyate), 
steals his wealth of experience {etairvimohayati). The 
* Jndni ^ (Wise Man)*is called here ^dehinam* (the embodied 
Self), because, although he has acquired Knowledge of the 
Self in this life, yet, the debt, which he contracted in the 
past life as Jiva (the Reflected Self or the Individual Soul), 
he is bound to pay in that capacity only. Therefore, 
when the time^ for action comes, Egoism ( Ahankdra ) 
takes possession of his Reason, and the Self, reflected in 
the vehicle of Sattva, enjoys- or suffers the fruits of past 
actions. When the enjoyment or suffering is over, both 
Egoism and the Reflection disappear, and the Individual 
Soul becomes once more the Universal Soul. This is 
the result of the self-control, which he practised before 
Self-realization. For, this Kama is sure to destroy the 
Knowledge as well as the Wisdom of the man, who, 
without being able to conquer his senses and to work 
disinterestedly, enters on the Path of Knowledge. Shri 
ICrishna, therefore, advises Arjuna, in the next verse, to 
master his senses first, and then, to cast off Kama. 


ii ii 

Therefore, 0 Bharatarshabha ( Noblest of the 
descendants of Bharata ) !, first control your senses, 
then put an end to this sinful thing, destructive 
of Knowledge and Wisdom/’ 

Arjuna is asked for that reason (tasmdt), here, first 


1 Of, Taisa prapta hotafi bhoga / buddhisa ghade ahaiikiiraypga / 
chidansha pratibimboni safiyoga / tyauta ghade sukhaduhkhacha // 
YatharthadipiM. 

2 Of The point is explained in detail in Chapter XV. 7 — 10 

‘MamaiYihsho jn^nachakshnshaV. 


231 


(ddau)y that is, before Self-realization, to constrain the 
senses (indriydni niyamya) with a firm resolution^ not to 
have any enjoyments. By calling him ‘the noblest of 
the descendants of Bharata {BharatarshabhaY, the Blessed 
Lord implies that he is sure to achieve this. 
Then, after he has acquired the necessary Knowledge, 
he is enjoined to Slay the sinful monster 
(pdpmdnam prajahi hyenam^. For, if the senses are 
not conquered before the acquisition of Knowledge, the 
Kama will destroy^ {ndshanam) the purity of the mind 
{Shuddha Sattva), which alone enables one to realize and 
retain both Knowledge and Wisdom (Vijndna), 

The Knowledge of the pure Self, acquired by separating 
matter from spirit, is called Jnana or Vyatireka Jnana 
(Knowledge or Analytic Knowledge). The Knowledge 
that the whole Universe is the Self or God, or that 
matter itself is spirit, is called Vijnana or Anvaya Jnana 
(Wisdom or Synthetic Knowledge). An aspirant, who 
hastens to acquire Knowledge and Wisdom without 
sufficient practice in self-restraint, has every chance of 
falling from Yog3.'(i.e., of being Yogabhrashta), just as a 
prince, who ascends the throne without a proper study 
of politics or the science of government, is in danger 
of being deposed. Here, a question arises, ‘ Why 


1 Of. Taise raga dvesha jari nimale / tari BrahmicheS svarajya alen // 
Jmneshvari. 

Suffice it to point out hene that this whole passage III. 37 — 13 (and 
verse III. 34, above, as well) states definitely in unmistakable, unarguable 
terms that desire, anger, selfish impulse in all its forms, is the emmy 
against whom Shri Krishna calls Arjuna to arms. If this is not moral 
instruction, and of the broadest, clearest, best, we may as well give up 
trying what is. — jSkrukshetra hy F. T. Brooks. 

2 Of. Jnanavyatireken shuddhatma tattva / vijnana vishishta jn^nan- 
vayen sarvatmakatva / dohiiisa anubhavi jen shuddha sattva / tyasa nashila 
ha k^ma // TatharthadipiM. 
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should the conquest of the Senses alone be insisted 
upon, when the Mind and the Reason are also said to be 
the seat of Kama ? ’ The reply^ is as follows. The 
Kama, dwelling in the Reason, first determines always 
to have enjoyments. Then, the Mind begins to ponder 
over them through Kama, which has its seat there also. 
But, it can do nothing until the Senses come in contact 
with the Sense-objects. If this is, therefore, somehow 
prevented*^ by dispassion, it becomes helpless and, 
being enfeebled for want of nourishment, is forced to 
surrender, like the insurgents in a fortress, who are 
starved into capitulation^ when the supplies of food 
and water are cut off. Shri Krishna now mentions, 
in the next verse, the process of acquiring Knowledge 
of the Self. 

'PT II aR II 

** They ( the Shrutis^ ) say that the Senses are 

1 Sarvada bhogave ’vishaya / ha buddhihta kamacha nischaya / 
maga naua eahkalpa rupa hoya / mana baleil kamachyS, // Tathapi jo to 
bhoga / ghade hotiin indriya visbaya yoga / bhogifi vairagya hotafi I4ge roga / 
k^asa jo ase manabuddhiiita // Tathdrthadipihd, 

2 Of. Mhaaoai sarvauhi indriyanchya vritti / viahayafivari javoit 
nedavy^ sumati / itukeni kamachi hotase ga shanti / varma sumati aiseh 
ase / (JhUsadaTi/iTidalahari. 

3 Of, When a man begins to long for liberation, he is taught to 
practise renunciation of the fruits of action ; that is, he gradually 
eradicates in himself the wish to possess any object ; he at first voluntarily 
and deliberately denies himself the object, and thus habituates himself 
to do contentedly without it ; after a time he no longer misses it, and he 
finds the desire for it is disappearing from his mind.— Ancient 
Wisdom, 

4 Cf. Indriyebbyah par^hyartha arthebhyascba param manah / mana- 
sastu para buddhirbuddher^tmfi mahanparah // Mahatah paramavyaktam 
avyakt^tpurushah parah / pumsh^nnaParam kinchits^ k^hth^ s^ parfi 
gatih jl Kathcp. 1, 3. 10 # 11. 
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beyond^ (the gross body and the sense-objects), the 
Mind is beyond the Senses, the Reason is beyond the 
Mind and what is beyond the Reason is He (the Self).’* 

Everyone naturally identifies- himself with the 
gross or dense body'*^ ( Sthula Deha), although it cannot 
be the Self, because it is formed of the five principal 
elements ( Pancha Mahdbhutas ), and it does not know it- 
self, nor others, as is apparent from the sight of a corpse. 
We are told in the Paingala Upanishad that in this 
body^ hair, skin, nerves, flesh and bones are of the 
essence of Prithvi {earth); saliva, urine, blood, semen 

1. Of. Ityadi bhava potin / to liiUkha netra sauketen samaje Ejriti / kin 
indriyeii palikade mhanatanchi goshti / kalali kin indriyeii palikade 
sfchuklhuni // YatkdrthadipiM. 

2 Of To know ourselves as nothing but our physical body is the densest, 
narrowest and the moat mischievous ignorance. We often find proofs of this 
separateness of the physicial and mental bodies from facts which present 
themselves in our daily life ; we fail to cognize the experiences of our body or 
even of our senses when our mind is absent from them and absorbs in some 
other direction. It is the mind that feels pain or pleasure, not the body 
neither the senses. The physician, through the action of drugs, causes the 
attribute of Tama to assert itself and cover the mind’s perception with its 
dai-k veil, so that the patient may not feel the pain of a serious operation on 
the body, while we feel no pleasure in eating or drinking if our mind is away 
from them. — Blmrati. 

3 Of. The whole human body is like a clock, of which the physical 
covering is its case and the astral body its works. As the mechanical part of 
a clock is the real clock and its case with its dial and bands forms its covering 
by which it indicates its working, so the astral body is the mechanical 
part of the human body and the physical body is its case, through which it 
indicates its operations. Though far from perfect, the analogy is very 
suggestive. For instance, the mechanical part of the clock cannot serve its 
purpose without the aid of the case, dial and hands. The astral body like- 
wise cannot be of any use without the co-operation of the physical body. 
Bharati. 

4 The details of the so called four bodies (J)eha Ohattishihaya) are 
given thus in the Bodha Sagara of Shri Narayaaa Maharaja 
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and sweat are of the essence of Apas (water) ; hunger, 
thirst, fatigue, sleep and copulation are of the essence of 
Agni (fire); moving, running, breathing, stretching 
and contracting are of the essence of Vayu (air), and 
passion, anger, avarice, delusion and fear are of 
the essence of Akasha (space). Now, if one were 
to argue that we must be the body itself, on the 


I. Sthaladeha. 

II. Sukshmadeba 
mhanaje 
Lingadeha. 

III. Karanadeha. 

IV. Mahakarana- 
deba. 

1. Jdgridavastha. 

1. Svapnavastha, 

1. Suptyavastha. 

1. Turyavastha. 

2. Vishvabhimani 

2. Taijasabhimani. 

2. Prajiiabhimaiii. 

2. Pratyagatmd- 

bhimS-ni. 

3. Netrasthana. 

3. Kant hasth ana. 

3. Hridayasthaiia. 

3. Murdhnisthana. 

4. Sthulabhoga. 

4. Pravivittabhoga. 

4. Auandabhoga, 

4. Paramananda- 
bhoga. 

5. Vaikharivacha. 

5. Madhyama- 

vacha. 

5. Pashyantivacha. 

5. Paravacha. 

6. Rajoguna. 

6. Sattvagnua. 

6. Tamoguna. 

6. Shuddba-Sattva- 
guiia. 

7, Akaramatra. 

7. Ukaramatra. 

7. Makaramatra. 

7. Ardhiimatni. 


The components of the Gross Body are : — 


I. Prithvi. 

II. Apa. 

III. Teja. 

IV. Vayu. 

V. Akasha.. 

1. Eoma. 

1. Lala. ^ 

1. Kahudha. 

1. Chalana. 

1. Kama. 

2. Tvaobd. 

2. Mutra, 

2. Trisha. 

2. Dhavana. 

2. Krodha. 

3. NMi. 

3. Eudbira. i 

3. AJasya. 

3. Nirodhana. 

3. Lobha. 

4. Biansa. 

4. Beta. 

4. Nidra. 

4. Sampra- 

sarana. 

4. Moha. 

3. Asti. 

5, Sveda. 

5. Maithuna. 

6. Akunchana 

6. Bhaya. 
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ground that we actually feel so, he may be refuted by 
saying, that we also feel ourselves to be the different 
bodies we assume in our dreams, and yet, we never 
identify ourselves with any of them when we are 
awake. Thus, setting aside the five principal elements — 
Earth, Water, Fire, Air and Space, and the five principal 
sense-objects — Sound, Touch, Form, Taste and Odour 
{indriydni pardnydhuh), we come to the subtle or astral 
body {Sukshma Delia), of which the components are : — 
(l) The ten Senses (the five organs of perception or 
Jnanendriyas, viz,. Ear, Skin, Eyes, Tongue and Nose, 
representing the senses of hearing, etc., and the five 
organs of action or Karmendriyas, viz,, Mouth, Hands, 
Legs and the Organs of Secretion and Excretion), 
working through the five Pranas (life-hreaths), viz,, 
Vyana, Samana, Udana, Prana and Apana ; (2) the 
Mind {Manas), including Egoism {Ahankdra) ; and (3) 
the Reason (Buddhi), including both the Secular {Mahat) 
and the Pure {Avyakta or Chitta), This last (Chitta), which 
enables one to distinguish Sat from Asat, is called 
Conscience^ in English. As a matter of fact, Manas 


The components of the Subtle Body are : — 


I. Prithvi. 

II. Apa. 

III. Teja. 

IV. Vayu. 

1 V. Akasba. 

! 

1. Shabda. 

1. Vak. 

1. Shrot. 

1. Vyana. 

1. Antahkarana. 

2. Sparsha, 

2. Pani. 

2. Tvak. 

2. Samana. 

2. Mana. 

3. Rupa. 

3. P^da. 

3, Chakshu. 

3. Udana. 

3. Buddhi. 

4, Basa. 

4. Upastha. 

4. Jivha. 

4. Prana. 

4. Chitta. 

5. Gandha. 

5. Gnda. 

5. Ghrana. 

5. Apana. 

5. Ahankara. 


\ Of, Badasadvivekabuddhisacha ingrsjinta ‘Conscience^ asen mhana- 
t^ta. — QUdrahasya, 
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{Mind), Buddhi {Reason), Chitta {Conscience) and 
Ahankara {Egoism) are only the four modifications of 
Antahkarana^ (Heart, lit,, internal organ). The state 
devoid of thought {Nirvikalpa Sphurana) is the function- 
of Antahkarana, Thought {Sankalpa) that of Manas, 
Certitude {Nischaya) that of Buddhi, Memory^ {A^iii' 
sandhdna) that of Chitta and ‘I’ ness {Ahampratyaya) that 
of Ahankara. This distinction is to be regarded as 
scientific, for, in practice the terms are used indiscrimi- 
nately. These five so called internal organs {Antahkarana^ 
Panchakd), entering the organs of perception, 
through the different life-breaths, in accordance with 

1 Cy. Buddhi ani mana ya dona shabdaukherija antahkarana va chitta 
be dona shabdahi pracharanta aheta. Paikin antahkarana ya phabdacha 
dhatvartha 'aiitalen karana mhanaje indriya’ asa asalyjxmuleu tyauta mana, 
buddhi, chitta, ahankara vagaire earvanchacha Silmanyatab samavesha hoto. 
— Oitnrahasya. 

2 Of, Nirvikalpasphurana tehcha antjxhkarana, teucba sankalpavikalpat- 
maka mana, tencha nischayatmaka buddhi, teficha anusandhanatmaka 
chitta, tehcha ‘ mi ’ rahanuna pravritta hoteh to ahankara . — Shri Ndrayana 
2Tahdrdja, 

3 Of, Tevih kinchit smaratah chitteh — Shyd. Ndrdyana Mahdrdja, 
Chlttachaltanyayoga’' is so called, because the Chitta, by always 

remembering the Self, becomes Chaitanya. 

4 Of. Ya antabkaranapancbakilcheh kartritva, bhoktritva sangiih. Antah- 
karana vyanavayuche adhareh shrotrendriyadTareh righuna shabdayishaya 
bhoguna yagendriyeh bolaten, ya mana sam:lnavayuche adhjireh 
tyagindriyeh righuna gparshavishaya bhoguna hatahnih deteii gheten, va 
buddhi udanayilyuche Mhareh chakshurindriyeu righuna rupayishaya 
bhoguna p%ih yetefi jateh, ya chitta prxlnayayuche adhiiren jiyhendriyeh 
righuna rasayishaya bhoguna upastendriyen rati mutrotsarga kariten va 
ahank.'lra ap^na yayuche adharen ghranendriyen righuna gandhavishaya 
bhoguna gudin malavisarga karito. Yastava karmendriyeii papapunyachefi. 
kartritya ya jnanendriyeh sukhaduhkhachen bhoktritva, hen sarva antah- 
karanapanchakachecha mathau , — Shri Ndrdyana Maharaja, 
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the previous tendencies {Purva SansMrd\), enjoy the 
sense-objects and, in the same way, by means of the 
organs of action, perform the functions of talking, lift- 
ing, walking, secreting and excreting. They are, 
therefore, necessarily responsible- for the acts of merit 
and sin done through the organs of action (Kartritva), 
as well as for the happiness and misery enjoyed 
through the organs of perception {Bhoktriiva). The Self, 
who stands aloof as a mere witness of this phenomenon, 
has got nothing to do with them, and yet, alas !, is held 
responsible for them, simply because he identifies 
himself with them. When one, however, separates 
himself from this subtle body also, that is, from 
all the 24 elements {Tattvas) mentioned here, he realizes 
the Self and becomes free. The Shruti, when it says that 
the Sense-objects are beyond the Senses {Indriyebhyah 
para hyarthd), refers not to the sense-objects themselves, 
which go with the gross body, but to their ideas, 
which the mind ponders over. The Mind is necessarily 
beyond^ or separate from the senses {indriyebhyah 
par am manah), because it actually sees the senses 
enjoying the objects of the sense. In the same way, the 
Reason, which watches the workings of the Mind, must 
be beyond or distinct from the Mind itself {manasastu 
para buddhih ). Lastly, the Self, whose chief instrument 

1 Vide para (2) on His Laws ami Government in the Chapter 
entitled ^ Theology 

2 Of. Karya karana kartritve hetah prakritiruchyate / purushah 
sukhaduhkhanain bhoktritve heturiichyate jj H. G, XIII, 20. 

3 Of, Inclriyeix para mhanaje palikadachiii, iudriyrnicbya palikadachen 
mana, manachyahi palikadc buddhi, ani jo buddhicbyahi palikxde i^to) to 
(Atma) ahe. — GitCirahusya, 

Pai‘a shabdano artha ahiu snkshma eo karaYilno chhe, ekaekathi upara 
vadhare sukshma, ne tethi teni teni nichena visba}'auo avabhasaka ema 
artha levano chhe. — Dvivedi, 
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in material as well as spiritual matters is the determin- 
ing faculty of Reason, and who alone is present in deep 
sleep, in which state the Senses, the Mind and the Reason 
— one and all — disappear, cannot but be beyond Reason 
( yo buddJteh paratastii sah ). If the Self were absent or 
unconscious during profound repose, how could he, 
when awakened, remember the joy he then enjoyed, and 
say with certainty that he had sound sleep ! The fact 
is that, owing to the absence of the necessary instruments 
during deep sleep consciousness ( Sushupti Avasthd ), he 
was unable to manifest himself for some time, but, as 
soon as he recovered the use of them, he could com- 
municate his experiences without difficulty. Just as the 
reflection of the sun in the water, lying in the open space 
in front of a house, throws light on its walls, so, the 
reflection of the Self ( to be realised ) in the water 
of the Reason! in the Subtle Body, casts its lustre on the 
gross body, which produces its activities^. Although, 
properly speaking, there are only two bodies — the Gross 
( Sthula ) and the Subtle {Sukshma ) — we find two more 
given in some philosophical works^ viz,, the Ignorance 

1 Of. Ten inahattattva jaleii Brahma / srishti karavi ha tyacha mahirna | 
buddhi je sthavarajangama / te sarva ausha tya mahattattvache // 
Yatharthadipilid, 

2 Of. Angaaih surya jaliu pratibimbita teja ghardiitila bhihtivari / 
teneii dise udakantila bhaskara mukhya kala ravi tya upari // Jistava indriya 
deha sachetana janiva mipana te dusari j Shrigaruvakya kale mhano 
Yamana te paramartha kala tisari // Vdmana Pandrta, 

Thus we see, that this human being is composed first of the external 
cohering, the body. Secondly, of the finer body, consisting of mind and 
intellect, and egoism and sensation. Next, behind these, is the real Self of 
man. We see also that all the qualities and powers of this gross body are 
borrowed from the mind and that the finer body on mind, borrows its powers 
and luminosity from the Soul standing behind it. — Swdmi Vivekdnanda. 

3 Of, Tisard deha karana ajnana / chautha deha mahakarana jnana j 
he chari deha nirshitah vijn^na / Parabrahma teh // Dmahudha, 
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of Brahma, called the Causal Body {Kdrana Deha) and 
the Knowledge of Brahma, called the Great Causal Body 
( Mahdkdrana Deha ). So far, is the explanation of the 
Analytic Knowledge ( Vyatireka Jndna ) given in the 
verse. It will be seen that it also suggests Synthetic 
Knowledge {Anvaya Jndna), when we supply the ellipsis, 
viz,, that there is nothing beyond or separate from the 
Self. This point, however, is made more clear in the 
Shruti, which says distinctly that there is nothing what- 
ever beyond Him, Who is the Supreme Goal {Purushdnna 
param kinchitsd kdshihd sd pard gatih). The meaning is, 
that matter has no separate existence, but it is the spirit, 
only assuming an unreal form, just as the false appear- 
ance of a serpent is nothing but the rope itself. After 
giving here theoretical description of the Path of 
Knowledge, Shri Krishna advises Arjuna, in the next 
verse, to know the Self by actual experience and to do 
away, for ever, with the sinful Kama. 

** Thus* knowing the Self who is beyond the Reason* 
and making the Mind steady in Him by the Reason* 
O Mighty-armed !* destroy the enemy in the form of 
Desire* difficult to conquer. Thus ends the Third 
ehapter* entitled *The Yoga of Action % in the 
dialogue between Shri Krishna and Hrluna on the 
Yoga Philosophy of the Knowledge of the Eternal In 
the glorious Gpanlshads of the Bhagavad«Gita«*’ 
Arjuna is asked, in this verse, to secure, in the way 
shown ( evam ), a practical Knowledge of the Self 
{huddheh param buddhvd ), and by continuing the practice 
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of self-restraint, already recommended, to preserve the 
purity of his Reason. Thus, mighty-armed ( mahdbdho) 
as he is, he would be easily able to make his Mind^ 
steady in the Self ( sanstabhydtmdnamdtmand ) and to 
slay the desire-bodied foe, whom it is very hard to 
overcome {jahi shatrum kdmarupam durdsadam), Shri 
Tukarama Maharaja describes* the blissful result of the 
practical Knowledge of the Self he gained, in the 
following- words : — 

“ I witnessed the death of my body with the eye of 
my Reason, and that exultation of Self-realization was 
indeed unique ! All the three worlds thrill with joy, 
when I realize myself to be all. Through Egoism. I 
once identified myself with the gross and subtle bodies, 
but, through its abandonment, I have become infinite. 
The mourning of births and deaths is over, as I am now 
far far away from all limitations of Ignorance. Narayana 
has given me shelter in His Abode ; I will, there- 

1 Tari buddhiparata atmd samajoni / tayacha nischayatinaka buddM- 
karuni / mana tya svarupiii yojuni / marifi vaiii ha kama // Yaiharthadipika, 

Atmanischayatmaka ye buddhi karuna ( atraasvariipiil kanii manacheii 
fithirapana / maga sarva purusharthacha ghataka jana / tyfi kilmateh purna 
bhasma kariu // OhitsadaTUindalahAri. 

2 Apuleii marana pahileh myaii dolan. / to jala sohakl anupamya // 
Anandeh datalih tinhi tribhuYanefi / sarvatniakapaneu bhoga jalil // Ekiideshin 
hoton ahankareh athila / tyachya ty^efi jala sukala ha // Phitaleu sutaka 
jaamamarandcheri / mi mazya sankocheii duri jalou // NaiAyanen dila 
vasatisa thava / thevuniyiln bhava thelofi payin // T%ha mhane dileii uinatuni 
jagin / ghetalen. ten ahgin layuniyaii // 

Fana yapekshaii hi balavattara pram^na rnhauaje sadhusantanchil 
auubhava hen hoya, Magila siddha purushfinchyA. anubhavacheS. varnana 
rahufl dy^ ; pana agadiil alikade Bhagavadbhaktashiromani TukA.rdraabuv^ 
yauninhi “Apnlefi marana pahileh rayaS-dolad / to jA.la sohala anupamya If* 
aseu y4 paramavadhichya sthiticheu alankarilm .bhasheilta mothy4 
kautukanen va dhanyatdpurvaka varnana kelefi ahe.--6^dra/ias^a, 
(Adhydtmd), 
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fore, keep Faith in Him and lie at His Feet. Tukd says, 
that the impression or form of the Personal God, which is 
traceable everywhere in the world, have I assumed on 
my own Impersonal Self.” 

The discourse, which ends in this verse, begins 
with the question^, which Arjuna asked to ascertain 
whether he was to follow the Path of Action or 
that of Knowledge {Tadekani vada nischitya — 111 . 2). The 
answer he received was that both were necessary^ 
(Loke^smin dvividhd nishthd — III. 3 ), the former for 
purifying the mind ( Naishkarmyam purusho shnute — III. 4) 
and the latter for making it steady in the Self ( San- 
stahhydtmdnamdtmand — III. 43 ). Janaka and the 
ancient Saints followed the same course {Janakddayah — 
IIL 20 ). Nobody is able, as Arjuna wished, to escape 
from act by shunning action, nor is it possible for any 
one to remain actionless, even for a moment, as every 
one is helplessly driven to action by the qualities of 
Nature, in accordance with the Divine arrangement made 
for the fulfilment of the debt contracted by the Individual 

Soul in the past life (Nahi kaschit kshanamapi sarvah 

prakritijairgunaih—III. 5). The maintenance of the body, 

1 Cf, But to live and act in the world, yet be above it, this is a ‘mingled’ 
and confusing word, the sense of which he has no patience to grasp. — Essays 
on the Gita hy AuroMmlo Ghose. 

2 Of. The Paramahausa says; “No greater mistake can be committed than 
to look upon work as the be-.ill and end-all of human life. Woi’k is the first 

chapter of human life. God is the conclusion Thou must bo careful to 

take up only such works as come in thy way — such works, again, as appear 
to be of a pressing necessity. Do not seek them — do not seek more work than 
thou canst well manage. If thou dost, thou wilt lose sight of the Lord. 
Work or the performance of one’s duty is the means and God is the end.’’ 
At the same time, he was strong in his denunciation of that weakness which 
despises work while the highest of Realisation are yet beyond reach. He says : 
“It is possible for him alone to give up all work who hath seen, who hath 
realised Gotl.” — Life and Teachinys of ShH lidmakrishna Paramahansa by 
G. A, Natesan Oo. 

l(i 



242 


at any rate, stands in need of its daily round of work 
( Shariraydtrdpi — IIL 8 ). Action is, therefore, unavoid- 
able, and yet, whether it be good or bad, it is sure to tie 
us up {Kartnabandhanah — IIL 9), though indifferent ways. 
The shackles of good actions are of gold, for, they bring 
us worldly happiness, and the shackles of bad actions, 
which bring us misery, are of iron. The only way to get 
out of the difficulty, suggested by Shri Krishna, is that it 
should be performed for the purpose of sacrifice to God 
(Yajndrthdt — IIL 9), by which alone it loses its binding 
power. What is the meaning of sacrifice, then ? Sacrifice 
does not mean the ceremony^, popularly known by that 
name, but it means freedom from every desire except 
that of Self-realization, and a full belief in the fact that 
we are not the doers, but the mere spectators, of action. 
God takes charge of the actions thus offered, just as 
Government appropriate all unclaimed property, and 
in return provides the aspirant with the materials 


1 Evea the ceremony mentioned in the Vedas has a deep meaning. 
Vide B. G. IV. 24 “ Brahmarpanam Brahma havir 

Of, K^htin jaisa vaishvanara / yatnen ty^ha sakshatkto [ taisa atma 
agochara / yatnen bhete muniten // Kashtifi agni mantbaneh / dehih ^tmS, 
shravana manaaen / prapta hoto yatna karanen / samarthya ahe tofivari / 
Shravanachi te adhararani / manana jen ten uttararani / deha k^htih ^tma 
vanhi / prakata hoto jj Manthana to ha vichara | nididhyasa to rajju thora / 
vishaya hotya sakshatkaxa / atmavanhicha // Jnanendri^nchin kunden thora / 
paucha vishaya te bavya sara / pashu to ha ahafik^a / yajnakartyfi. yogy^ha // 
Udgata to prana / karmefidriyen ritvik jana / sadasyavritti antahkarana / 
hoten jana chitta mana // Yajnin buddhi Brahma chatura / vivekach^ 
mandapa thora j jn^a yajnacha siddhasambhdra / hoto ye riti jj Svfi-nubhuti 
sundara vadhu / yajamdna vastn svatahsiddhu / yacha mahim4 ag^hu / 
anirvachya // Aisa yajna ghadava / mhanona yatna karava / vich^refi 

prakat^va / deha k^htifi // Jhdnasa^ara, 

^ The misunderstanding of the true meaning of * sacrifice * led to the 
evil practice of offering animal sacrifices, which necessitated the incarnation 
of Buddha, as pointed out in the Introduction. 



243 


necessary for Self-realization, such as, purity of heart 
(Antahkarana Shuddhi), Love (Bhakti)^ company of Saints 
(Satsangati) and others. It is, however, essential that 
the Seeker of Knowledge does necessary work* only 
(Niyatam kuru — IIL 8) and abandons entirely, optional 
duties prescribed .by the Vedas {Mukta sangah — IIL 9), 
or functions of other castes (Paradharmo bhaydvahah — 
IIL 35) or any other selfish work {Asaktak — IIL 19 and 25), 
Why did Prajapati (Brahmadeva), then, advise the 

people he created to worship the Gods {Saha yajndh 

mogham Pdrtha sa jivati — III, iChi6) ? This is a pro- 
vision made for the large majority of mankind, who 
would not work except for gain. They are, therefore, 
asked to strive for joys of heaven instead of those of 
earth, wide lordship instead of smaller powers, great 
wealth instead of narrow means. The object is kept 
as a stimulus as long as it is wanted, and the taste 
for objects is encouraged, but is slowly curbed, re- 
strained, brought under control, by the principle 
of sacrifice.’^ Now, Arjuna thought that he would 
acquire Knowledge of the Self, and then, give up work. 
This, he is told, will not do, for, even then, he is bound 
to work, if not for his own good {Tasya kdryam na vidyate — 
IIL 17), at least for that of the people {Lokasahgraham — 
IIL 25), who follow, as a rule, the ways of the Wise 

{Yadyaddcharati shreshthah lokastadanuvartate — III, 21). 

In support of this point, Shri Krishna quotes His own 

example {Na Me Pdrthdsti kartavyam imdh p rajah — 

IIL 22-24) and asks Arjuna to do, like Him, actions 
without attachment {Kiiryddvidvdhstathdsaktah — III, 25), 
and not to unsettle, on any account, the minds of the 
Ignorant by speaking to them of disinterested actions 
or Knowledge {Na huddhihhedam janayet — IIL 26). A Wisfe 
Man, He says, is unfettered na sajjate — 
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III. 28) by action (which means nothing but the dealings 
of the senses with the sense-objects), because, when he 
enjoys pleasures or suffers pain against his wishes, in 
payment of his past debts, he takes care not to allow 
himself to be enslaved by the likes and dislikes which 
abide in the senses, regarding them as obstructers of 

the sacred Path (Indriyasya indriych'theshu paripantJn-' 

nan — III. 34)^ This leads Arjuna to ask the question 
‘ Who prompts him to commit sin reluctantly (Atha 

kena prayuktoyarn niyojitah — III. 36) ? ' The reply is 

‘Kama (desire), which, making its abode in the Senses, 
the Mind and the Reason, and enveloping his Knowledge, 

deludes him (Kdmaesha dvritya dehinam — 111 . 38-40'). 

Arjuna is, therefore, advised first to control his 
Senses (hidriydnyddau niyamya — III. 41), then to 
acquire Knowledge of the Self, who is beyond 

everything (Indriydni pardinydhuii paratastu sah — 

III. 42), and lastly, to destroy Kama, the insatiable 

foe of the human race (Jahi shatriim diirdsadam — 

III. 43). If the senses are too powerful for one to 
restrain, he should pray God for help, as follows : — 
“O Benign Friend and Prop of the poor and helpless i 
I surrender myself absolutely to Thy Holy Feet. My 
mind is wholly engrossed with sense-objects. My 
wife, my children and my wealth have been my only 
solace. It is impossible for me to bear the strain any 
longer, and therefore, I pray most humbly for Thy 
Mercy. O God of Gods !, let me realize that they are 
all transitory and feel a disgust for them, and be 
attached to nothing but Thee. I do not, however, at 
all grumble^ to enjoy the pleasures and suffer 
the pain which fall to my lot, as the result 

1 Cf. Prarabdhastava jeu jeii samayiii ghadela tcii aukhen ghado — 
Sohlrobd, 
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of my actions in past life. But let the fire of 
dispassion blaze in my heart, so that I may 
not stick to them by yielding to the concomitant likes 
and dislikes. Impress upon my mind that I am not the 
body, nor the doer of actions. I am totally ignorant of 
the means to cross over this ocean of grief. Sinful 
wretch as I am, I never had an opportunity of enjoying 
the company of Saints, much less of serving them. I 
allowed myself to be wafted, day and night, by the 
current of lust and appetite. I now bow down to Thee 
and entreat that I may, immediately, be saved from 
their clutches. Show me the way by which I may 
secure purification of heart. Teach me the different 
modes of Love and reveal to me the real aim of the 
Vedas, the Shastras and the Puranas. Lay open the 
door of Thy secret chambers and let me have a look at 
Thy Sweet Face. After enjoying the blissful sight to 
my hearths content, let me merge myself with deep Love 
into Thee. Do me, O Merciful Lord!, this favour, which 
will undoubtedly redound to Thy Glory.'’ Thus, even if 
the Kama makes its appearance when the time for 
action comes, like the serpent in the rope, by way of 
punishment for the selfish work done in past life, it will 
soon vanish^ without affecting the Wise Man in any 
way, so long as he is not forgetful of the Self. The 
watch-word of this Chapter, which treats of the Path of 
Action {Karyna Yoga), is ‘Sacrifice’, which alone secures 
Salvation through Knowledge of the Self, which is 
principally the subject matter of the next Chapter. 

1 rf. Maga jari purva karmaphaleu / hfl upajala praralxlhachya baleii / 
to rajju visraaranen kshanaika vyaloii / mukha dakhavije taisa disela // 
Sarafcaii prarabdha bhoga / maguti chittachaitanya yoga / tevhaii yathapurva 
tyachahi yoga / tatkala hoya // TathdrthadipiM. 



CHAPTER IV 

( chaturthodhyAyah ) 


SYNOPSIS. — The Path of Action y described in the 
last Chapter, is an everlasting one, and has been 
followed by the Seekers of Knowledge from times 
immemorial (Yogah proktah purdtanah — IV. 3). 

It lies in seeing inaction in action and action in 
inaction (Kar many akarma yah... kritsna karma- 
krit — IV. l8)y that is, in the sacrifice^ of 
disinterested actions to the Personal God, and 
not in the undoing of actions, which evokes 
punishment. Of all the sacrifices performed on 
the earthy those, which relate to Knowledge, are 
said to be the best ( Shreydn dravyamaydd- 
yajndjjndnayajnah — IV. 33), for, nothing is so 
holy as Knowledge in this world ( Na hi jndnena 
sadrisham pavitramiha vidyate — IV. '^8). The 
qualifications necessary for acquiring it are, 1st, 

Full Faith ( Shraddhdvdn labhate jndnam — IV. 

39) in the Scriptures and the Preceptor, 2nd, a 
Mind purified by Karma Yoga ( Svddhydya- 
jndnayajndscha yatayah — IV, 28 ) and 3rdy 
Absolute Surrender to the Preceptor ( Tadviddhi 
&c.' — IV. 34) by means of salutation (Pranipdta), 
questioning ( Prashna) and service (Seva). 

The qualifications demanded of the Preceptor 
are, 1 st, Thorough Knowledge of the Shastras 
and 2nd, Practical Knowledge of the Self, whom 

1 (y. Kiirnia Yoga to kin nihsanga / Iwhvaiiii samarpi // Yathartha^ 
dipikd. 



247 


he must be qhle to realize^ not only beyond the 
Reason, but also in the world around ( Upade^ 
kshyanti te jndnam jndninastattvadar shinah — 

IV, 34), The Knowledge to he gained by the 
Disciple from the Master is, 1st, Vyatireka 
( Yajjndtvd na punarmoham evam ydsyasi 
Pdndava-IV, 35), i, e,. Self-realization by 
Analysis, or the separation of the Self ( Atmd ) 
from the non- Self ( Andtmd), or of the Spirit 
( Chaitanya ) from Matter ( fada ); and 2nd, 
Anvaya, i, e„ realization as the Self, or Nirguna 
(Yena hliutdnyasheshena drakshyasydtmani — I V, 

35 ), as well as Saguna Brahma (Atho Mayi- 
IV- 35) , by Synthesis or union, of what is set 
aside by Vyatireka as the non-Self or Matter, 

The result of this double Knowledge, if the 
practice of Yoga is continued uninterruptedly, 
is that it ( 1st ) keeps the Initiate aloof 
( Apichedasi pdpebhyah santarishyasi — IV, 

36 ) from the sins of this life ( Kriyamdna ), 

( 2nd ) reduces to ashes (Yathaidhdhsi bhas- 

masdt kuriite tathd — IV, 3j) all the merit and sin 
of his past lives (Sanchita) and ( 3rd ) secures 
Living- Free do 7n (Jivaiimukti ) or Perfect Peace 
for him without delay ( Shdntimachirenddhi- 
gachchhati — IV, 3g). • This is briefly the Path of 
Knowledge ( Jndna Yoga ), recommended in the 
Bhagavad- Gi td* 

O dear Shri Krishna !, in Whom the cowherds and 
the damsels delighted, who so beholds Thee, Who 
art ‘the loftiest and deepest, for him the fetters of the 
heart break asunder, for him all doubts are solved and 
his works become nothingness’. Thou art smallest of 
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the small and, none the less, Thou art great ! Without 
a Teacher, however, there is no access to Thee, and 
association with Him comes, only when the wandering 
Soul is nearing his Salvation from bondage of the world, 
as declared by Muchukunda in Shri Bhagavata (X. 51-53). 
He who realizes Thee to be the Self, by the Grace of 
the Preceptor, climbs upwards, where desire is quenched 
and where neither sacrificial gift nor penance, but Thy 
Supreme Love alone, reaches. Therefore, dost Thou, 
O Merciful Father!, advise Arjuna, in the last verse of 
this Chapter, to arise and worship Thee ! ( Yogam 

dtishthottishtha Bharata ). 

The Karma Yoga or the Path of Action, treated of in 
Chapter III, is the means^ suggested for initiation into 
the Jnana Yoga or the Path of Knowledge, referred to 
at the end of that Chapter and described at length in 
this Fourth Chapter, after once more confirming the 
principles of the Karma Yoga, already enunciated. In 
order, however, to encourage- Arjuna to adopt, immedi- 
ately and without any hesitation, the spiritual course 
preached by Shri Krishna up to this time. He tells him, 
in the beginning, that he should not consider himself to 
be the first to hear the everlasting Yoga, as, commencing 
with the Sun-God, several eminent personages in suc- 
cession had been fortunate enough to know and practise 
it before him. 


sTTi: ll ? ii 


1 Of, Tenchi kathechen armsandbana / tritiyadbyrijin prildhanyeii 
bolileu karmanushthana / ten jnanayogacheu hoya sadbana / s^dbya puma 
jn^nayogu // OhUsad^nandalahari, 

2 Of. Piirvadhy^^^cbe antaparyanta / jo upadesha karita jdla. Ananta / 
to aoadi paramparagata / aiseil kalavcu sbisbyasii // YathavthadipiUa, 
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^ JT^ %»Tr ?ra: wnr ii r ii 

^ '>3;wFT Jmr n'fTfrj i 

?T^3% ^r %f^ ircrfrrt^ii ^ ii 

1 declared this imperishable Yoga (Path) to Yivasvan 
(the Sun^God): Yivasvan communicated it to Manu $ 
Manu told if to Ikshvaku. Thus, handed down in 
succession, the Royal Sages knew it ; but by long 
lapse of time, © Parantapa (Terror of Foes)!, this 
Yoga (Path) was lost to the world. This self«same 
ancient Yoga (Path), this Supreme Mystery, has 
been to»day declared to you by Me, for, you are My 
Lover and Friend/’ 

The Blessed Lord means to say: — Arjuna !, the 
Pathh which I have pointed out to you in the past two 
discourses, is not one to be regarded as an ordinary 
thing. It is a rare gift which is deathless (avyayam). I 
granted it to the 'Lord of Light' (imam Vlv asv ate y ogam 
prokt avail aham) , who gave it to his son the Manu 
Shraddha Deva (Vivasvan Manavc prdha), and he to his 
holy son Ikshvaku (Manuh Ikshvdkave'bravit), So, 
passing down the line, it became known to the Royal 
Sages (evam par am para prdptamimam rdjarshayo viduh). 
Then, with years, as the people- became more and more 

1 C'/! Treta, 3 ^ug;idau cha tato YivasTan Mcanave dadan / Maniischa 
lokabhrityartliam suta Yekslivakavc' dadau // Ikshvakuna cha kathito 

lokariavastliitah / gaiuish^'at . kshayaiitoclia punarnarayatiam nripa // 
Ndrdyaniya Dliarm,a. 

2 Of. Aisa lia mahaj)rayojaTia yoga jaiia f yetheii atidirgba kaleu karuna / 
dvaparantiii gela iiasona / durbala jaua j'lle mhanoni // Ajitendriya 
anadiiikiiri / kamefi karuni visbayiil avadi puri / Ij’odbeu karuui jalati 
aboratriu / debiucha bhikari abampaneu // Ohitsaddnaridalahari, 

Jefi praniyaii Ica-miu bbara / dehachivari adaru / babuta karuni visaru / 
atmahitacba // Jndneshvari. 
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worldly, the Truth grew dim and perished {sa kdleneha 
mahatd yogo nashtafi). It befits you, therefore, O Terror 
of Foes !, to follow the example of these illustrious 
sovereigns of the Solar Race, and fight with the 
Kauravas after realizing the Truth. Let Knowledge 
and Duty go hand in hand. If you ask Me why I call 
the Patfi ‘deathless {avyayam)\ when I say that it 
perishes {nashtah), My reply is, that it does not vanish 
from the world altogether^. This Path is most ancient^ 
{purdtanah ), that is, without beginning. It is also with- 
out end, for, when it disappears here, it returns to Me 
and is carefully preserved in Me, during the period of 
the dissolution of the Universe, and made known first to 
Brahma, at the beginning of the Universe. It is the 
highest mystery, for the sake of which, alone, all the 
Vedas have come into existence. This secret^ of all 
secrets (rahasyam hyetaduttamam), O noble and beloved 
Prince!, I have been pleased to reveal to you to-day, 
{Maya te'dya yogah proktah), simply because you are My 
thoughtful friend and ardent^ votary {bhaktosi Me sakJid 
cheti)y who knows no Being greater than Myself,'’ Hearing 

1 Of, Prastuta ha yoga ya shiokin / aga ! Arjuna ! nashala kin / y^ 
yogache janate yakte Yiveki / na disati koiihi yastava // TathdrthadiyiM, 

2 Of. Kin ha yoga purataiia / kalpantiii Maja maji hotJi jataua / Mi 
yoganidre pasuni uthatah vachana / henchi boliloh a,di Brahmayiisi // Hen 
rahasya aisen parama / tu ja boliloil uttama / ya karaiieucha agil nigaraa / 
pravartale sakala // Yatluirtliadipikd. 

3 Of. From all this it follows that the universal tendency of antiquity, and 
of the circle which produced the Upanishads, was in the direction of keeping 
their contents secret from unfit persons, and that the Indian writers were 
practically justified in explaining the terln Upanishad by * Kabasyam’, 
secret. — Deussen* 

4 Of Tufi premdcha putala / bhaktichd jivhahi / maitriyechi kal4 / 
Dhanurdhara // Jndneshmri. 

Ani tun asashi ananya sharana, priya puma yfi l%iS. Maja-— 
nandalahari. 




the words of the Master, Arjuna entertains a doubt as 
to how all this could happen, when he himself and 
Shri Krishna were born on one and the same day, 
and puts Him the following question. 


n i^iThet f P^i% II a II 


** Lrater is Thy birth ; earlier the birth of Vivasvan 
(the Siin«God). flow, then, am I to understand that 
It was Thou Who declared It first?” 

What makes Arjuna suspect, at this moment only, 
the veracity of the statements made by Shri Krishna, in 
Whom he is understood to have implicit Faith, is a 
problem* which requires solution. In the last verse of 
the preceding Chapter, when Shri Krishna Himself 
advised Arjuna to realize the Brahma or Atma ( the Self) 
beyond the Reason (buddheh param buddhvd), the latter 
thought that he was mistaken^ in regarding, up to that 
time, Shri Krishna as Parabrahma or Paramatma. Now, 
Shri Krishna was not only Arjuna^s friend as before, but 
He was his Guru (Preceptor) also- On the spiritual path, 
if the Disciple happens to lose Faith in the Divinity^ 
of the Preceptor and regard Him as a man, even for 
a time, his Reason is sure to be attacked with doubts, 
which would stop all progress until he recovers his Faith. 
Arjuna was in the same position. He knew that both 
Shri Krishna and himself were coevals (aparam bhavata 
janma) and, therefore, he could not make up his mind to 
believe that the instruction, which the former might have 
given to the Sun-God, who existed even then, reached 

1 Of, Jari buddhi parat4 ^tma to jneya / tevbau jneya tochi Parame- 
shvara hoya / itakiy^nen ud£il^ nischaya j jo bota Krishna Paramatma 
mhanoni // TaihdHhadipikd, 

2 Off, G-uru navhe Sarveshvara / itakS. uthatafi buddbisamira / kbavale 
avidyasagara / maga sansbaya tarangaii kdya vana // YathirthadijnJui, 
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the ears of the Souls, who lived before He was born 
{param janma Vivasvatah). Here, Arjuna, imitating the 
language of the Vedas^, uses the word Vivasv$,n for the 
kings of the Solar Race, for, he knew that it was not 
impossible for Shri Krishna to declare the Path to 
Vivasvan, who was then in existence, although he must 
have been much older than the Preceptor. There 
was, before his eyes, the example of the Sage Kapila, who 
imparted Knowledge of the Self to his mother Devahuti. 
If it be assumed that Shri Krishna declared it in a 
former life, Arjuna was at a loss to know how He could 
remember^ the fact in this life {kathametadvijciniydm 
Tvamddan proktavdniti). Shri Krishna, therefore, clears 
all the doubts of His Disciple, in the following verse, 
by establishing His own Divinity. 

ST ^ ’TOnr il ^ ii 

^^Many have been the renewals of My birth and of 
thine too, O Arjuna ! 1 know them all, but you do 
not know them, © Parantapa (Terror of Foes)!” 

Here, Shri Krishna wishes to impress upon the 
mind of Arjuna two things, 1st, that both of them have 
had to pass through unnumbered births (bahuni Me 
vyatitdni janmdni tava chdrjuna)^ and that in one of 
His births, long before the kings of the Solar Race 
were born and dead, He declared the Path to Vivasvan, 
and 2ndly, that He, being the Omniscient Lord of the 

1 Of, Atmavai putra nfimasi Skruti, 

Pita apanachi putra mhanoni / spashta bolilen Veda vachanlil / Arjuna 
mhauato ya bhilvefi karuni / kiii suryasa jari Tuil hen bolilasi // Tuthdrtha^ 
dijfihd, 

2 Of * Janmantariinubhutancha na smaryata iti*/ aisen bolilefi ase 

maha joatin / tari Tuja kaisen smarateii Lakshmipati / M ohittifi 

sanshaya ase Jj OhiJtsaddnandalahari, 
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Universe, knew all the past, present and future {tdnyaham 
veda sarvdni), 'but that Arjuna, having taken birth 
through Ignorance, for the destruction of his foes, 
which idea is expressed in the word Parantapa, does not 
remember any of his previous births {na tvam vettha). 
Through the Grace of the Preceptor, Arjuna now 
understood clearly the forced of His words, that Shri 
Krishna was not the body of three and half cubits he 
saw before him, but that He was the Universal Soul 
beyond the Reason, Whom he had been asked to realize. 
He thus regained the full Faith he had lost, but he 
was still anxious to know why God should take several 
births like the Ignorant Souls, in whose case they were 
unavoidable. Shri Krishna, therefore, describes, in the 
following verse, the manner in which He incarnates 
Himself. 

II ^ II 

** Although 1 am unhorn — the Inexhaustible Self — and 
although I am the Lord of all beings, yet, control* 
ling My own Nature, I take birth through My own 
Delusive Power iShuddha Sattva^*** 

In the first half of the verse, Shri Krishna gives His 
own true Nature, as described in the Vedas^, viz., that He 
is unborn, changeless and the Master of the whole 
Creation (ajo*pisannavyaydtmd hhutdndmishvaro'pisan). 
He is, therefore, necessarily free from the 
fetters of action. Nevertheless, He says, in the second 
half, that of His own accord He takes control of His 

1 Qfm, Yathapurva jala bhava / samajala kin ha Devadhideva / buddhi- 
palikade janava to svayameva / hachi sarvatmii atmatvefi // YatJmrtha* 
dtpiM. 

2 Qf, Akashavat sarvagatascha uityah aTiuashivayamatma’ nuchchhitti 
dharinetyddi Shruteh— 4,5,15. 
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own Nature^, and appears to be born by means of His 
vehicle, the Shuddha Sattva or Vidya {prakritim 
svdmadhishthdya samhhavdmydtmamdyayd). The Saguna 
Brahma or Ishvara {Personal God) is Nirguna Brahma {Im- 
personal God) with the Upadhi ( Vehicle) of Shuddha Sattva. 
It is on account of this Shuddha Sattva, that the Personal 
God is every moment conscious that He is Nirguna 
{Imperso7ial), Nirguna Brahma, on the other hand, lacks 
this consciousness owing to the absence of the vehicle 
of Shuddha Sattva. The three qualities of Avidya 
{nescience)^ which is the vehicle ( Upadhi ) of all the 
Individual Souls {Jivdtmds), 2 LrQy as already mentioned, 
the Sattva or the mind, the Rajas or the senses and the 
Tamas or the body. Of all the three of them, the Sattva 
or the mind, having the characteristic of being trans- 
parent like the looking-glass, produces a reflection of 
the Universal Soul, which is called Jivatma or the 
Individual Soul. This Soul, through Egoism {Ahankdra), 
which is the result of Ignorance, identifies himself with 
the body and, considering himself to be the doer of 
actions, which are born of the qualities of Nature, 
entangles himself into the net of births and deaths. Such 
is not the case with Shri Krishna. His vehicle {Upadhi) 
being Shuddha- Sattva or Perfect Knowledge, He broods 

1 Of, Chidabhcisefikaruna Maja adhiua Mazi prakriti / mayakbya 
anantanaota shakti / avopadhi bhuta tiche parinama jevhau lioti / tevhdnchi 
bhasati janmadikapari Maja // OhitsadCinandalahari, 

Taisa amurtuchi Mi Kiriti / pari prala-ititeii jain adhishthin / taiil 
sakarapana natin / kfija yeya // Jmneshvari. 

KrishnaTncnamavehi tvam atmanam^akhilatraanitm / jagaddhitayatjo’- 
pyatra dehivabhati mayaya / abobhagyamahobh;lgyam nanda gopa vrijan- 
kasam / yanmitram paramanaadam puma Brahma saniitanam // Shri 
Bhagavata, 

2 Of. Karmabandha Maja nase mhaiioni / agd 1 leshahi lepa 
nasoiii / atma mjtya shuddha vidyil ti karuni / apali murti adhishthuni 
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over or pervades, as it were. His own form or image 
{prakritimadhishthdya), just as gold does the ornament, so 
that the form He seems to assume has no real existence, 
but is only a manifestation of His own real Self- The 
so called incarnations^, therefore, of God are evidently not 
made of the five principal elements {pdnchahhautika)^ like 
the bodies of the Individual Souls, which are forced 
upon them as a punishment for their actions, but they 
are spiritual. In the next verse, Shri Krishna mentions 
the occasion, which induces Him to incarnate Himself. 

** Whenever, O Bharata ( Descendant of Bbarata ) !, 
piety declines and impiety gains the upper hand, 

1 create then Myself*** 

jaiimaloii // Kin pralvriti mhanije Jikriti / te svapralvriti mbanije svasvarupa 
miirti / alankarifi suvarna sphurti / taii pratima adhishthuni janmaton // 
Adhishthuni dkara / sonenchi prakate nirTikara / taisa sdkara ani disoni 
nirakara / agfi 1 prakatatasen // Tat kart kadipiM. 

1 Madame H. P. Blavatskey speaks of the Avatara as ^ a descent 
of the manifested Deity into an illusive form of individuality, an appearance, 
which to men, on this illusive plane, is objective, but is not so in sober fact. 

Of, Janma karmacha Me divyam — Ji, G. IV, 9. 

Of course there are numerous manifestations of Shri Ejdshna, called 
His avatars or incarnations ; and some of these are non-human, or a 
combination of the human and the non-human. But these are his descent or 
avatar in the process of either cosmic or "historic evolution. The cosmic 
character of His incarnation, or more correctly speaking, descent — for that 
is the true English rendering- of the Sanskrit term avatar — is manifest in the 
earlier forms of the Fish, the Tortoise and the Boar, which Shri Krishna is 
said to have assumed. Plis manifestation as Nrisiuha, or the Man-Lion, has 
also an evident cosmic meaning. But all His later manifestations, as Rama, 
during the Ramayana Epoch, all these are distinct human manifestations. 
Indeed, the Vaishnavas believe that the real and permanent 
‘form* of Shri Krishna is the Divine-Human form. His own ‘form' is the 
very spiritual prototype of the perfected human figure. The constituent 
elements of it are spiritual and not carnal. But the type is human , — -The 
Soul of India, 
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After telling here that the decay of religion^ or 
Bhaga^ata Dharma and righteousness {yadd yaddhi 
dharmasya gldnirbhavati) and the exaltation of irreligion 
or materialism and wickedness {abhyuithdnamadharmasyd) 
cause Him, in His Infinite Mercy, to take a visible form 
{taddtmdnam srijdmyaham), Shri Krishna mentions, in the 
next verse, the work He does in His incarnations. 

^ ^ li <i il 

1 enter birth, age after age, for the protection of 
the good, for the destruction of evil-doers and for 
the firm establishment of piety.*’ 

When piety is on the wane, the wicked become 
strong and begin to oppress the righteous. The latter 
being destitute of human help, have no other recourse 
than to remember God in their troubles. The result is, 
that God, Whose nature is that of the Kalpavriksha, 
is forced to ‘ move a man with men, succouring- the 
good, thrusting the evil back\ When the power 
of the sinful ones is thus crushed (vindshdyacha 


1 Of. Ye Ansar, I have learnt the discourse ye hold among yourselves. 
When I came amongst you, you were wandering in darkness and the Lord 
gave you the right direction ; you were sutlering ; lie made you happy ; 
at enmity amongst yourselves ; and He has filled your hearts with brotherly 
love and concord. Was it not so ! tell me.” “ Indeed, it is even as thou 
sayest’*, was the reply : “ To the Lord and His Prophet belong benevolence 
and grace,” — Say ad Anieerty ‘ Spirit of Islam . 

Of. Tari je je kaliu ya dharmachi barii./ dharma to hi parisa Dbanushya- 
pani / tari Vedavihita jo moksbacha. dani / varnashramapaiiin virajatu jo // 
Pravritti nivritti lakshana jana / tayachi haui hoye jeiieh kalen karuna / 
ani adharma jo sarva duhkhacba bhajaiia / virodUi puma dharmachii 
jo // Aisa ya Veda viruddha adharmachil / udbhava hotase ga netiichA / 
tevhifit tevhaii yaya dehateii sacha / srijdyacha vildta davin // Ohit^ 
saddnandalahari. 

2 Of, '* In the well-known legend of the churning of the Ocean of 
Milk, Vishnu favours the Devas at every crisis.” 
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dushkritdm), and the virtuous are rescued {paritrdndya 
sddhundm)y He sets up firmly the path^^^ of 
forthcoming and return, altogether neglected in the 
degenerated times. For this sacred work, Shri Krishna 
says, He takes^ birth from age to age ( dharmasansthd-- 
pandrthdya samhhavdmi yuge yuge ). None of the three 
items of work, mentioned by the Master, seemed to 
Arjuna to be of such a serious character as necessitated 
the coming of the Lord personally, in human form, to 
this world, for, he thought that the Creator, Preserver 
and Destroyer of this Universe could certainly, with 
the greatest facility, accomplish^ the protection of the 

1 Cf, Vedamarga rakshaiia teii dharma sansthapana — Ohitsaddnanda^ 
iaharu 

2 Of. All existence is a Manifestation of G-od, because He is the only 
existence and nothing can be except as either a real figuring or else a 
figment of that one reality. Therefore every conscious being is in part or in 
some way a descent of the Infinite into the apparent finiteness of name and 
form. But it is a veiled manifestation, and there is a gradation between 
the Supreme being ( Para BJidva) of the Divine and the consciousness 
shrouded partly or wholly by ignorance of Self in the finite. The conscious 
embodied soul (^Dehi) is the spark of the divine Fire and that soul in man 
opens out to Self-knowledge as it develops out of ignorance of Self into 
Self -being. The Divine also, pouring itself into the forms of the cosmic 
existence, is revealed ordinarily in an efflorescence of its powers in energies 
and magnitudes of its knowledge, love, joy, developed force of being (Vihhtdi) 
in degrees and faces of its divinity. But when the divine Consciousness and 
Power, taking upon itself the human form and the human mode of action, 
possesses it not only by powers and magnitudes, by degrees and outward 
faces of itself, but out of its eternal Self-knowledge, when the Unborn knows 
itself and acts in the frame of the mental being and the appearance of 
birth, that is the height of the conditioned manifestation ; it is the full and 
conscious descent of the God-head, it is the Avatara . — Pssays on the Gritd hy 
Bahu Aurdbimdo Ghose. 

3 Cy. Kin y achy sankalpainatreu / brahmS-ndeu ananteh vicbitrefi / 
upajati n^shati ani m^y^sutren / nachavi buddhi sarvanchyd // Tina kamen 
tay^sa / kardvaya k^ya pray^saV eankalpamatren jayasa / sukhasMhya 
karyeh hlh tinhin // YatharthadipiM, 

17 
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good, the destruction of the bad and the establishment 
of piety by His mere Will. Shri Krishna, therefore, re- 
veals, in the following verse, the most important cause 
of His incarnation or rather descent. 

3RT ^ ^ %% i 

r!Tf^ ^ II % II 

** Whoever knows My Divine birth and action, in its 
essence, having cast off the body, is not re-born, 
but comes to Me, O Arfuna I ” 

The principal object of the Merciful Lord in in- 
carnating Himself, is to save mankind from the cycles 
of births and deaths. The only remedy^, to put an end 
to the miseries of the world, is the hearing and repeat- 
ing of the episode of His Divine birth and action, 
which have been described by the Vedas and Puranas 
as unique and uncommon. This hearing and 
repetition of the names He assumes and the attributes 
He manifests, may be done in two ways, one of which is 
with Knowledge‘s and the other through Ignorance. In the 
former case, one secures nothing less than Salvation^ 

1 (y. Tutavaya sausaravyatha/ aushadha nahincba anyatha / Mazya 
ctiaritramrita katha / ya vyatheten nashiti // Xathdrthadipikd, 

Yavina asatan auika sadhana j vahataaefi aaa VithoMchi // Mri 
TuMrdma. 

Katha va kirtana kali vishe bhavasagaraki nava / kahe Kabira jaga 
tarauaku nahin aura upava jj JSdhira. 

2 Cf, Sing praises to God, Sing praises, Sing ye praises with under- 

standing . — Pmlm 47. 6 ajid y, 

Shri Kama Jaya Bama Jaya Jaya Rama Jj Aisefi nishidinifi nama gatfin j 
prema svayenchi yeila hata j nijapadlu pavavefi arama /( Yishayapasuni 
sutela j kevala sansar^si vitela / mana hen hoila nishkama jj Dehinchi 
chalaka kala gamela / sarvarupiS. eamarahgifi ramela / chitsukha paratpara 
nijadhAma // 8ohird mhane Shiva smarato / Valmika patita p^vana hoto / 
aisefi sakal^fi taraka n^ma fj 

3 Of. Mazifi janmakarmefi ati divyen asati / BrahmadikAfisihi kelifi na 
jM j pari uityamukta sachchidaiiaiidaghanamurti / tyS. Maja sarv^rthifi 
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but in the latter even, he finds his sins^ destroyed, just 
as he would find reduced to ashes his cloth dropped on 
fire, though unknowingly. With regard to His Divine 
birth, it is to be understood that it is not possible for 
Him, Who is all-pervading, to enter the womb of His 
mother, like the Individual Souls, who are His reflections 
and who take birth through the fetters of action. They 
first enter^ the body of the father, and with his semen 
mix up in the blood of the mother, and take on limbs 
in the womb. As the physical body grows, so does the 
reflection increase in size. But, when God wishes to 
incarnate Himself, He imagines^ a form of His own 
choice in the minds of His parents, as the Yogis do 
during meditation. The five principal elements, of 

anukarana hen // Aiseii jo kin jane Subhadrapati / to apanAtehhi janenchi 
jndnamurti / te ha deha takuni janma na yeti / Aliijaclii pavati sarvatha // 
OhUsaddmndalahari, 

1 Cf, Na janatahi ye mukha Hari tathapi papeh h&vi—Ndma Stidhd. 

Kin nenatanhi malina / agnivari pade apaleii vasana / tari tyacheh hoya 

dahana / pjipa aisen kathamriteh // YathdrtJmdipiM. 

2 Cf. Indeed, finding the astral life to be of greater torment, the 
unhappy earth-bound soul longs to have a flesh covering again, to be reborn 
and flies hither and thither blindly, because of the want of physical organs, 
and some day gains this object. It enters, through the vigor (Sanskrit 
‘ virga ‘ virya ’, force, power) of a man into a woman’s womb. This 
causes conception. No conception can take place without a disembodied 
spirit entering the womb. Vigor mixed with the mother’s blood supplies the 
physical body, which is mere dead matter without the vivifying astral soul. 
It is only when an astral soul enters it that the womb closes and 
conception takes place. The incoming soul then feels itself confined within 

its scope and cannot go out of it by its own effort or will Into the vigor 

or the blood of a spiritual soul, no wicked astral spirit can enter. Its pure 
aura repels such spirits and admits only kindred spirits seeking rebirth, 
drawn to it by Karma and affinity.— 

3 Of, Yogi Mateii dhyanin j dhydti jaise kalpnni maniii / taisa 
sveohchhen kai*uni / murti kalpitoii maniu pityachya matechya // TatAdriAa^ 
dipiM, 
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which the physical bodies of Individual Souls are made, 
are also the result of His own imagination. But, as both 
hammers and shackles are made of iron, and yet, the 
former are meant to break the latter to pieces, just so, 
the incarnations of God are intended to release mankind 
from the fetters of action. Such is His Divine birth. 
As for the Divine action of the Personal God, it takes 
place without Nescience {Avidya) or Egoism {Ahankdra). 
He is said by the Vedas to be without hands and feet 
{Apdnipdda), and so, action is impossible for Him. Yet, 
He marries and has children, like other people, but this 
action He only shows by means of His own Delusive 
Power {Mdyd), and is in no way fettered by it. Those 
who, realizing^ these modes of Divine birth and action 
{janma karma cha Me divyam evam yo vetti tattvatah )> sing, 
hear and preach the glory of the incarnations, without 
being born again when they quit the flesh {tyaktvd deham 
punarjanma 7iaiti)t attain to Divinity (Mdmeti), One- of 
the aphorisms of Shandilya, which bears the same 
meaning, is translated thus: — “ Freedom from repeated 
births (is) of him, who knows (the mysteries of) births and 
deaths of the Lord: (this follows) from Shruti.'' This, 
Shri Krishna says, is the secret purpose of His avataras. 
Those, who neglect^ their worship on the ground that 

1 Of. Ityadi Muzya janmariti / alaukika divya Mazya inurti j aisefi 
jdnoni Mazya avatara kirti / je g4ti aikati nirupiti || Te punliau janma na 
yeti / deha takuni Matefichi pavati / mukbya avatara prayojauaiiti / Arjumi 1 
ya M^zya // Yathdrthadijnhd 

MAzefL ajatva janmaneh / akriyatachi karaiieu / avikiira jo jane / to 
muktu mani // JndneshvarL 

2 Janma karma vidaschajanma shabdat — Part 1, Chapter II. 47. 

3 Of. Tochi shabala tatpadartha / jnana vigraha amurta / sarva vyapaka 
pari murdmanta / bhaktan karaneii // Nata natya dharita / apaua yaten na 
bhi^fP sar?ath^ / taise n^na avatara ghetah / na bhule svasvarupa // Saguna 
rupW mayika / aisen m^nuni kan dekha / je na bhajati kautuka / te mudha 
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they are Mayika (illusive), deceive themselves, for, they 
do not understand that, just as whatever is presented in 
the shape of money, clothes, ornaments, etc., to the part 
a successful actor assumes, goes to the actor himself, 
and not to his disguise, which is evidently false, so, 
every kind of worship offered to the Avataras goes to the 
Personal God Himself, Who helps His Lovers in 
securing Salvation. Here, one may say that this 
is contrary to the doctrine of the Vedas, by which there 
is no Salvation without a Knowledge of the Self. True, 
but this Knowledge itself is already included in the 
word tattvatah (in its essence) in the verse, for, nobody 
can realize Divine birth and action without it. Another 
objection which may be raised is, that this repetition 
of the Names and singing of the Glory of the Personal 
God is necessary, for the purification of heart, before 
acquiring Knowledge of the Self, but why should it 
be continued even afterwards The reply is, for the 
Perfection^ of Knowledge. This chief object of the 
incarnations of God is described in various places in 
Shrimad Bhagavata. There, in some of the prayers 
offered by the Gods to Shri Krishna, they say-^ as 
follows : — 

janave // Souga aampaditafi toshalepaneii / natasi dije tiu alailkara 
bhushanen / songa mithya pari pavanen / natasichi // Taisefi kira mayika 
avatarana/ tethefi kije jefi bhajaua / ten hoya samarpana j Jagadishvariu // 
Mhanuni Sarveshvarachen bbajana / kauhiucha navhe apramaca / jen 
bhaktansiii kaivalya sadhana / jnanadvaren // Vivekasind/m, 

1 Of, Jnana jaliy^vari j saguna guiia bhajana kan pari / bolati koni 
prakarin / tari jnana paripakartba ha siddhanta jj YathdHhaiiipiha. 

Mana tujala guja re prapta zalen j pari antariii pahije yatna kele // Sad4 
shravaneu pavije nischayesin j dhari sangati sajjaniii dhanya hosi fj 
MdmadCisa Swdmi. 

2 Of , Shuddhir nrinam na tu tathedya durashayanam vidyd sbratd* 
dhyayanadanatapahkriyabhih j sattvatman^m rishabha Te yashasi pravftdha 
sat shraddhaya shravana sambhrifeaya yath^ syat // S/iri Bhagavata, 
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“ O Lord !, there are undoubtedly various means of 
securing purification of heart, such as the repetition of 
Mantras, the hearing of Vedanta, the religious penances, 
the disinterested performance of the necessary duties 
and others, but none of them is so powerful as the full- 
grown Faith produced by the enthusiastic hearing of 
Thy Divine Glory. If Thy Shuddha Sattva, O Dear !, 
had not made its manifestation in this world in the forms 
of Shri Rama and Shri Krishna, who would have acquir- 
ed that practical and perfect Knowledge, which utterly 
dispels Ignorance ? For, it is by the singing^ and hear- 
ing of the attributes of Thy Incarnations alone, that the 
Reason is purified and is able to realize the Self and 
become steady.^' If one asks why the simple utterance 
of particular names^and incidents, through Faith, should 

Chittashuddhisi karana / premayukta kirti shravana / yetha sachchhrad- 
dhachi pramana / akarana sadhaneu // Ekamthi Bhdgavata. 

Sattvam na cheddhataridam nijam bhaved vijnanamajnaaabhida- 
pamrirjanam / gunaprakashairauumiyate Bhavau prakashate yasyacha yena 
va gunah // Shri Bhdagvata, 

Kin hen nija sattva Tuzeii Hari / pragata aa hoya Ramakrishnadi rupeil 
jari / ajnana na-shaka vijnana tari / navhe jaaiifitefi ji Deva, ! // Kin 
shravana kirtana / Tuzya gunrmchen chintana / Tiai sattvamurticben 
bhajana / na karitaii mana nirmala na hoya // Nirmala na hotah inana / 
navhe sdksh^tkdra anubhava jnana / tevbah na ndse ajnana / ha vicbara 
mageh pudheh techi vadale // Kiii prakashi jo jadaguna / kalali taya 
^tmayachi khuna / tari sattva vritti tanmayapana | na p3-ve tarkachi touvari 
to II Gatan aikatafi avatdragnna / dhyatdn shuddhasattva inurti saguna / 
sattvavritti chinmayapana / pave tevh^h sakshiitkara to // Tat hart hadipiM, 

1 Of. Sadhanin Mazi niukhya bhakti / tydnta visbesben nama kirti / 
namefi chittashnddhi chittih / svarupasthiti sadbakih // Ehandthi Bhdgavata. 

2 Of, Na janatahi ye mukha Hari, tathSpi papeh hari / smaroni mahim^ 
smare vadanifi tiiicha namefi jari // Pravritti vishayin jari asati ty^ 
jan^nchifi manefi / virakta karito Hari svaguna ntoa safikirtanen // 
Ndmmudhd, 

!irhey call Thee by so many names — they divide Thee as it were by 
them — ^yet, in each one of these Thy names is to be found Thy omnipotence 
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have the magic power of producing such a wondrous 
effect, the answer is no other than that, because such is 
the Will of the Supreme Lord. There can be nothing 
surprising in this, when even the order of a ruler on 
earth enables the bearer of a worthless piece of paper, 
called a Currency Note, to fetch, on demand, the full 
value of its denomination without a demur. Shri Rama- 
krishna Paramahafisa says, “ The truly devotional and 
spiritual practice suited for this Iron Age {Kali Yuga) is 
the constant repetition of the name of the Lord of Love.’’ 
The following instructions of Thakur Haranath on the 
subject are, indeed, priceless : — ‘‘ No special rules regard- 
ing posture, gesture or previous sanctification need be 
observed in taking the Name. The Hindus, Mahomedans, 
Christians and others are all chanting the Name of that 
All-Merciful Lord in their own languages and in their 
respective national rosaries. Hence do I say, that there 
is no other eternal, sacred, and universally approved 

and Thou reachest the worshipper through any one of them 1 Neither is there 
any special time mentioned to take Thy name so long as the Soul has intense 
love for Thee. Thou art t-o easy of approach 1 It is rny misfortune that I 
cannot love Thee, O Lord ! — Lord Gauranga, 

God hath most excellent names ; therefore call on Him by the same. — 
Alhoran, Chapter VIL 

The name of the Lord is a strong tower ; righteous runneth into it, and 
is safe. — Prov. 18, 9. 

When you glorify the Lord exalt Him as much as you can, for even yet 
will He far QxcQed.-^JEcclus. XLIll. 30, 

In Exodus XX. 7 ‘ Thou ahalt not take the name of the Lord Thy God 
in vain’, the prohibition refers to swearing and cursing by the name of 
God. — Lord Gauranga, 

I Sing hymns of glory to that Ahurmazda beyond Whom there is 
none . — Tasm XXV IIL 3, 

Commentary — The text here prescribes prayers as the very means for 
acquiring perfect pure-mindedness, which secures the unending riches of 
joy, — Light qf the Avestd and the Gathas, 
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path than this There is no other remedy so potent 

as this, in securing final liberation. To the sinner 
Krishna's Name is far more dear than Krishna Himself; 
for Krishna never approaches the sinner, but the latter 
is at liberty to take His Name, and taking His Name he 
can reach Him. Name taken constantly culminates in 
love for Him, which in time leads to the beloved 

Krishna The mind runs off? Well, let it go ! Let it 

go wherever it likes. You need not bother yourself 
running after it ! You stay where you are and go on 
with the Name. The mind will run away this way and 
that ; but at last quite knocked up, it will return to you 
of its own accord." — Upadeshdmrita. 

In the next verse, Shri Krishna tells that, by follow- 
ing this very course, many have come into His Essence. 

51^ fTfrawr ^ II II 

** Many* made pure by (ibis) practice after Self* 
realization, freed from desire, fear and anger, full 
of Me, taking refuge in Me, have come to My 
Estate.” 

When the Self has been realized, the principal duty 
of the Jnani is to know, in its essence, the Divine birth 
and action of the Personal God, and to practise Shravana 
and Kirtana {hearing and repetition). This is called 
Jnanai Tapas, which makes his purified Reason steady 
{putd). He is then free from the fetters of action 
iJivanmukta), because desire, fear and anger depart 
from him {vitardgabhayakrodhd). This is the result of his 

1 Of, Ag^ 1 ^tma kalalya jn^niyachen j tapa thora henchi s^chen / kifi 
divyatya M^y4 janma karm^hefi / janona kari shrayana kirtana // Y^sa 
mhaniven jn^na tapa / ya tapdcha adbhuta pratdpa / kiii sakal^n 
papanchen mula papa / an^di yasana te n^se jj YathdrthadijnM, 
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identifying himself with the whole {Vishvdtmaor 

Sarvdtma Bodha). What can such a Soul desire, whom 
will he fear, why should he get angry, when he sees 
nothing in the world different from himself? He is 
fortunate enough to enjoy the eternal experience of God 
Himself and is, therefore, said to be ‘ Manmayd^ ^ (full 
of Me). The means, by which he attained to this state 
of mind, is expressed by the words ' Mdmtipdshritdh\ 
which signifies his entire dependence on and unalloyed 
faithfulness to Him in continuing^ the Shravana and 
Kirtana, which^ he practised before Self-realization. 
When the Lord says that full many a Soul (hahavo) has, 
by practising this Jnana Tapas, entered in His own^ 
form His Supreme Abode, the Anadi^ Vaikuntha {Mad^ 

1 Cf, Yena bhutanyasbeshena drakshasyatmanyatho Mayi — B.G,IV,35, 

2 Of. Jevhafi ha Sagunilche guna / divya samajoni nipuna / gayi ani 
nache aike jou toil khuna / baaou liige atmasvarupasthitichi // Tathdrtha^ 
dipikd. 

Some of the Lovers of the Personal God, follov^ing the example of the 
Saints Nilrada, Chaitanya, Tukarama and others, sing His names and 
glories to the accompaniment of a stringed instrument of music called Vina, 
or a pair of small cymbals, which they keep striking to keep time. 

It is a good thing to give thanks unto the Lord, and to sing praises unto 
Thy name, O most High. 2. To show forth Thy loving kindness in the 
morning and Thy faithfulness every night. 3. Upon an instrument of ten strings 
and upon the psaltery ; upon the harp with a solemn sound . — Psalm 32. 1. 3. 

3 Cf. Tasminnananyata tadvirodhishudasinatacka // 9 // Anashrayanam 
tyago’nanyata // 10 // JVdrada BhaUtx Sutras. 

‘'(Inhibition also means) single-heartedness towards Him and 
indifference to all that is antagonistic to Him. Single-heartedness (implies) 
the giving up of all other supports.” The devotee should on no account 
seek the help of other instruments than those employed in the cultivation 
of devotion itself, viz.^ listening to talks about the Lord, singing His name 
and so forth, — Smpneshvara, 

4 Of, Kin pavale Maziy^ bhavasi / Madrapa houni Vaikunthav4ai Jl 
Yathdrthadipikd. 

5 Vide Introduction, p. 4. 
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bMvamdgatdh), He implies that this Bh^gavata Dharma 
(Path leading to the Personal God), or, as it is otherwise 
called, Bhakti Marga (the Path of Love), is everlasting^. 
Arjuna now thought that the Saguna Brahma was 
chargeable with partiality in conferring on those alone, 
who worshipped Him, the greatest boon that any living 
Soul could expect. Shri Krishna, therefore, establishes 
His principle of Justice and Mercy (Sama Sadayatd) in 
the next verse, by describing one of His six- attributes 
'Dharma\ which means the nature of the Kalpavriksha. 
^ TIT 3awr TTsnTai^ i 

TITT Tl^w: II U II 

** I serve men in the way In which they serve Me* 
All men everywhere, 0 Partha ( Son of PrithS ) !, 
follow In My path.*’ 

Here, Shri Krishna means to say, “O Partha !, having 
once assumed the nature of the Kalpavriksha"^, I am 
bound to give fruits to My Lovers, in accordance with 

Of. Mama sadharmyamagatah — B. Q, XIV. 2, 

And (our) bodies being (becoming) brilliant, might be fitted for the 
best world, may we see Thee, come near Thee, reach Tby eternal friendship. 
— Khordeh A vesta. 

1 Of. Evam divya Bhagavajjanmakarma / hen atmajnanavina nalcale 
varma / yasa mhanaveii Bhiigavata Dharma / kiii jnrineu shravana kirtana 
Sagunachefi // Ha jnanatapa prakara / anushthuni bahuta nara / Maja pavale 
mhane Sarveahvara j bhava kiii anadi hfi bhaktimarga // Tatkovtkadipika, 

Atmajna houni hi je bbajati Mukunda, Tyacha sadau kariti je sbrava- 
nMi dhanda / atmaikya bhakti hridayin guna divya kanin, te siddba 
houni na hoti kadapi mani // Brahmasiuti. 

2 Introduction, 3-6. 

3 Of. Samasevatam surataroriva Te prasadah sevanurupamudayo na 
viparyyayotra. 

Thy favour goes to them who serve Thee ; as is the gift of the celestial 
tree to him who approaches it with a request, their rewards varying 
according to the measure of their service. There is no distinction 
in this treatment, — Bhd^avata, X. 72.6 (Yudhuhthira). 
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the forms in which they worship Me. I am Myself both 
Nirguna and Saguna Brahma, just as gold and an image 
of gold are one and the same. But if one, after acquiring 
Knowledge of the Self, meditates on Nirguna^ Brahma 
alone, he has to depend for his spiritual perfection upon 
his own efforts, as, in that capacity, I possess no attri- 
butes to help him. But, if he worships Me as Saguna 
Brahma^, the Lord of the Universe, I can listen to his 
prayers and enable him to control his senses, and make 
his Reason steady. For this very reason, even the 
Mumukshu* (Knowledge-seeker) is enjoined by the Vedas 
to surrender himself to the Personal God, Who is the 
Master of the spiritual wealth he seeks, and not to the 
Nirguna Brahma (Impersonal God), Who is the wealth 
itself. By serving men, therefore, as I am served 
(ye yathd Mam prapadyante tdnstathaiva hhajdmyaham)y 
I am free from the charge of partiality, which you 
seemed to be disposed to lay on Me. I assume the 
nature of the Kalpavriksha, because all whom you can 
call men^, whatever be their mode of worshipping Me, 


Jaisii kail ha kalpavriksha jana / tayasi kothenchi vishamata nasona / 
jaiseh ichchhi taya laguna / pliala apana taiseiichi detu /j Ohitsadamnda- 
lahari. 

1 Of, Je sagunatva nalage mhanati / nirgunatvehchi Maja bhajati / Mi 
saguna Shripati keiivi uddharuu tayansi ? // Yathdrthadipikd, 

2 Of. Aga I Mi jaisa kalpataru [ je bhajati kin ha amha saguna 
uddharu / Mi pratikshanin tayah Jagadguru / sadbuddhi deton vighnahtefi. 
haruni // Tatkdrthadipikd. 

3 Vide Introduction * Yo Brahmanam vidadhati’ 7* 

Of. Machchitta Madgata prana jnanadipena bhasvata — 

B. Q. X. 9-11. 

4 Of. Ais^ pahat^n vichSra / pashupakshiyan samana vihara f nidra 
maithuna ^h^ra / pashunsa taise manushyansahi // Evam bhajana Sarvesh- 
var^hefi / kariti tyanchen manushyatva s^hen /mbanuhi vakya BhagavantS- 
ohen / kid M^zya margin vartati manushya sarva // YathdrthadipiM, 
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follow in My path {Mama vartmdnuvartante mamishydh 
sarvashah). Do not regard all beings with a human 
form to be men, but only such of them as have utilized 
it for the purpose for which it is intended, viz,^ for My 
Worship/^ In this verse, Shri Krishna proves the 
principle of Justice he observes in the case of those who 
worship disinterestedly. In the next verse, He main- 
tains His impartiality also in His dealings with those, 
who worship with worldly motives. 

i 

%ST II II 

Those, who desire success in actions here, worship 
the Lower Gods ; for, in this world of men, success 
from action is soon achieved.** 

The Loweri Gods even are the bodies of the Supreme 
God-, through which He awards their votaries the fruits 
of action, but those who long for the success of actions 
here alone, worship them ( kdnkshantah karmandm 
siddhim yajanta iha devatdh ). This human body is the 
field for action. As you sow here, so do you reap'^. 
But, as the success produced by actions done for material 
gain, in the names of Indra^, Mitra, Varuna or Agni, is 

1 Of. Kamaistaistairhrita jnanah prapadyaate’nyadevatah / tamtam 
niyamamasth^a prakritya, niyatah svaya // Yo yo ya.m yjlm tanum 
bhaktah shraddhayarchitumichchhati / tasya tasyachalam shraddham 
tameva vidadhamyaham // Sa taya shraddhaya yuktastasyar^banamihate / 
labhatecha tatab k^man Mayaiva vibitan hi taa // Antavattu phalam 
tesham tadbbavatyalpamedhasam / D3Yaa Devayajo yaati Madbhaktil 
yanti Mamapi // JB, G, YIL 20-23, 

2 Of, Ak^sh^tpatitam toyam yatha gachchhati sagaram garvadeva 
namaskarah Keshavam pratigachchhati — Shri Shagamta, 

3 Of, Jaisefi kshetrin jen perije / ten vaehauni ^na na niphaje jl 
Jmnegkvari, 

4 {f, Indr^di devatdlitefi je yajiti / te karmajanya tatkala pavati / 
yay^ manushya lokancbe th^fn sumati / pbala pavati tatkala // Taisefl 
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obtained here in briefer space ( kshipram hi mdnushe loke 
siddhirbhavati karmajd ) than that required for securing 
the self-control and dispassion necessary for the purifi- 
cation of heart, those, who are impatient of fruits, 
worship the Lower Gods in preference to the God of 
Gods, in Whose power alone lies the gift of Knowledge 
and Freedom. In granting, therefore, wealth, children, 
honour. Knowledge or Freedom, He simply fructifies 
the wishes of the Worshipper, just as the echo^ resounds 
the very words of the speaker. Shri Krishna, thus, 
manifesting His attributes of Justice and Mercy in 
awarding different fruits to different classes of 
worshippers, now proceeds, in the next verse, to account 
for the apparent- anomaly in this diverse Creation. 

?TT II II 

** The four»fold division of castes was created by Me 
according to the distribution of qualities and 
actions; though 1 am its Hutbor» know Me to be 
actionless and inexhaustible*” 

Jniinaphala shighra ua pavati / tayasi antahkaraua shuddhi pahije 
sarvarthifi / mhanoni kshudraphala siddhyartha sakama hoti / hoti 
moksharthin vimukha jana // Chitsadanandalahari. 

Karmani siddhi etale tenuii phala ichchhanara pamarajantu karmamaja 
Una thai, te te phalana abhimani devatamatrane bhaji, karmaphala pami 
santushta thaya chhe ; vali karmasiddhi thavi te kshipra etale jaladi thai 
shake tevi chhe; pana nishkama jnana marge phalard apeksha na rakhi 
pravartavathi je kaivalya thavuS. te bahu kathina chhe, ne vilambavalun 
kama chhe; ^van k^ranothi loko juda juda Devane upase chhe, pana badha e 
Deva M^a rupaja chhe, tethi sarva Maneja bhaje chhe, pana potpotanan 
sakama nishkama karmanusara phala pame chhe. — DvivedL 

1 Of. Na tari kadeyasi talavatin j jaisa apulachi bolu Kiriti / padisada 
houni uthi / nimitta yogeh // Taisa samastan yah bhajanM / Mi sakshi- 
bhutu Arjana / yetha pratisphale te bhavana / apulali // J^ndneskvari. 

2 Of Ouuanchya vaishamyehkaruna / sarvanche svabhavahi ■vishama 

II Ohitsaddmndalahari. 
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The Lord says, in the first half of the verse, that He 
made the Four Castes^ ( chdturvarnyam Maya srishtam) 
of the Brahmanas, the Kshatriyas, the Vaishyas and the 
Shudras, according to the apportionment of the actions 
of the three^ qualities {guna karma vihhdgashah) of His 
Maya (Delusive Power). These four classes (varna), 
together with the four stages of life (dshramas), are said 
in ShrP Bhagavata to have been produced from the 
mouth, arms, thighs and feet of the Supreme Being. The 
Brahmanas, in whom the quality of Sattva is predominant, 
stand at the head of all of them. The Kshatriyas, who 
possess the Sattva and the Rajas in equal proportions, 

1 Cf, lu order to preserve the magnetism and the hereditary talent 
and instincts from deteriorating, the castes are divided into sub-castes 
according to their general proclivities and professions of livelihood. 
Each sub-caste must marry within its own circle and must eat 
food cooked by the hands of its own members. Marrying, cooking and 
eating within the caste helps to conserve in the individual members thereof 
the spiritual and mental magnetism, generated by the performances of 
the religious duties and ceremonies and spiritual incantations, which 
form the daily routine of household life enjoined by the Scriptures. 
Thus wisdom, talent, traits, instincts are all ingrained in and transmitted 
through the blood from generation to generation of each caste . — •JBhdrntL 

2 Of. Kin Mi jaisa anMi / taishi Mazi maya prasiddha Vediu I tichya 
tihin gunanchya karmabhedifi hoti chari he varna // Sattva guneS. 
brahmana uttama / sattva raja mishra te kshatriya madhyama / rajoguna 
matreh vaishya adbama / ati nicha sbudra tamo guneh // YathdrtlhadixnW. 

Tari sattva guna pradhaua bnihmana / tayanche sattvikachi karma jana / 
shamadama sattva pradhana / aika khuna kshatriyanchi // Tari te sattva 
mishrita rajabpradhana / shaurya tejadika taisenchi karma jana / tamo 
mishrita rajogunenkaruna / vaishya nirmana kele I^artha // Tayancheu 
t^risba krishyMika / karma jana ga sakalika / kevala tamahpradhana 
shudra dekha / shushrush^ eka karma tyanchen // OkiUaddnandalahari. 

Brahmana kshatriya visbam shudrasy^pi svabhavajam // JB. O. 

XVIIL 41-44. 

3 Of. MukhabdhurupMebhyah purushasyashramaih saha / cbatvaro 
jajnire varna gunairvipradayah prithak // Blfigavatay XI. 5.2 (^Okamas). 
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hold the second position. Next to them are the Vaishyas, 
who are pre-eminently Rajasika. The Shudras, whose 
preponderating quality is the Tamas, form the 
last class. The actions of the members of these different 
castes, which vary according to their respective qualities, 
bear fruits in the shape of pleasure and pain, in conformity 
with them. It may be casually noticed here that the 
division! rests on certain fundamental principles in 
Nature, and is to be found all over the world as 
* the teaching class, the protective class, the 
distributive class and the productive class’. 
Such is the eternal flow of the Personal God’s 
Delusive Power. He says, therefore, in the second half 
of the verse, that, although He is the Author of this 
classification of castes ( tasya kartdramapi ), it must be 
distinctly understood that He is actionless and inexhausti- 
ble {Mam viddhyakartdram avyayam ). It is, thus, impossi- 
ble for Him to do anything. Who does all this, then? 
If not He, it must be His Maya who does it. Maya, 
however, has no existence. The question, therefore, is 
to be answered in this way. It is evident that the Soul 
does not speak without the tongue, but the tongue also 

1 We shall find in fact, that these fundamental divisions are by no 
means peculiar to Hinduism, are not only to be found in India, but that they 
are universal in their nature ; they are recognisable over the whole of the 
countries of the world. The difference that we see between India and the 
other states of the West is simply this ; that in the Hindu system these 
differences are recognised, and Society is definitely organised on their basis ; 
while in the other countries these differences are not definitely recognised and 
the social order is not connected with them . — The Oaste Stjstem hy Mrs, 
BesanJt, 

Guno pote svatah amaja pravarte chhe, ne tethi chara varnanan padarbha 
prani manushyo sarva deshaman ne sarva k3,lamitu udhhave chhe ,* pana 
amuka amuka vyaktine te te rupe thavanuil te tena karmanusara bane chhe. 
— Dvivedu 



272 


cannot move without him. Although the Soul is thus 
speechless, we are bound to recognise him as the 
speaker, because the senses are useless without him. He 
exists without the senses, but the senses cannot make 
their appearance without him. In the same way, when 
Shri Krishna wishes us to know Him as actionless, He 
suggests that He alone is existence, and that Maya has 
no real existence at all. It emanates^ from Him at the 
beginning of the Universe with its three qualities, and 
emerges in Him at its dissolution, just as the mirage 
proceeds from the sun at sunrise and vanishes into him 
at sunset. Thus, although He positively does nothing. 
He is to be regarded as the Author of the Creation. 
Having treated of His attribute of Dharma^ or Justice 
and Mercy, in connection with the subject of His 
incarnations, He speaks, in the following verse, of His 
attribute of Vairagya or Dispassion in connection with 
the subject of His Creation. 

H HT sr I 

JIT ^ II II 

** Actions do not involve Me, because I bave no desire 
for the fruit of actions. He, who knows Me thus, is 
not hound by actions.** 


1 Of, Maya prakatatan tinhi gun a / gunaiiurupa charhi varna / hoti 
evam apana akarta kartd houni // Evam konachihi vishamata / Maja na Idge 
tattvatan / akarta hounihi karta jai-hi jalofi // YatharthadipiUa, 

Tari Arjun^ -vyavabaradrishti karuna / Mi yayancha karta aisefi 
bhte jana / pari paramarthadrishti akarta Mi nirguna / avyaya puma 
nirahaSkAratTeii // OhAtsaddnartdalahari, 

2 Of, Dayilutvefi saSgitale avatara / bhajananurupa phala denefl. 
■vaishamya parih^a / ty4 prasaiigeB sriahti rachanli prak^a / safigat^u 
srislitivaishamyahi pariharilen // TathartkadipiUd, 
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This work^ of creating, maintaining and destroying 
the Universe does not soil, in the least, the essence of 
the Personal God {na Mam karmdni limpanti), for. He 
actually sees that He is actionless^, and that the whole 
phenomenon which appears, is the play of the May^ and 
its three qualities, which arise from Him. The Individual 
Soul {Jivdtmd) is also actionless, but, through Egoism 
{Ahankdra), he desires the fruit of actions and is thus 
tied down by them. Such is not the case with the Lord 
of this Universe. His desires, so to speak, are all* 
fulfilled, and there is nothing left for Him to 
desire {jia Me karmaphale sprihd). He is, therefore^ 
unchained by action. This doing of action without 
desire^ for its fruit, is a reference to His attribute 
of Vairagya^ or Dispassion. The word ‘ (thus), 

used in the verse, is applicable not only to this 
attribute, but also to the attribute of Dharma or 
Justice and Mercy, mentioned before. In serving^ His 

1 Of. Aga 1 vishvasarga sthiti saflhara / yayaten karma mhanati ga dhira / 
ten Mateii nirahafikaratven asara / abhimana pura nahin jyateid // 

OhitsadiiTuindalahari. 

2 Cf. Hcfi Majachi tava jaleii / pari Miyan nahiu kele / aiseii sacha jenen. 
dekhileu / to dutala ga // Jen prakriticheni adhareu / gnnacheni vyabhicha- 
refi / karmefi tadanusareii / vivanchaiiii // Jnaneihvari, 

Prakriti rupitnen charachara hen, srijuni alipta Tun asashi re— 
4S7iri Sadguru Shanhara. 

3 Of. Evam y^hen Maja kartritva nase / bhoktritva hi nabin sarvail- 
shen / Maja karmaphalachi sprihA nase / aptaktoa aseu mhanuniyah // 
Chitsaddnandalahari. 

4 Of. “ Apta kamasya ka spriha. ” 

6 Of. Karmen karuni karmaphala spriha / nasanen vairagya guna ha / 
samatva sadayatva purvokta maha / dharma guna samagra Bhagavatpada- 
chii II Ycdhdrthad^piJid. 

6 Of. * Iti ’ shabdeh ituken */ ya prasangin guna varnile jitake / jo 
jAne fcyasa houfL na shake / karma bandha kadapi // Yathdrthadipikd. 

7 Of. Ye yath^ Mam prapadyante tanstathaiva bhajdmyaham— 
-B. &. 2V. U, 


18 
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worshippers as they serve, He manifests His principle of 
Justice. In the same way, He reveals His Mercyi, when 
He says that He takes birth among men, in order that 
they may have an opportunity of hearing and singing 
the glory of the charming names He assumes, and the 
miraculous deeds He seems to perform, during His 
incarnations, because, that is the only reliable means 
to cross the ocean of earthly miseries. The attribute of 
Aishvarya or Power is described in Chapter IX, and the 
rest of the six, noticed in the Introduction, have been 
referred to in the different parts of this Gita. Whoso 
knows in essence these attributes of the Personal God, 
is not fettered by the chains of action {iti Mam yd'bhijdndti 
karmahhirna sa haddhyate) — nay, he himselP comes to 
possess the Divine attributes in this very life. The 
three means, pointed out by the Vedas, for dispelling 
Ignorance {Avidyd) are : Action (Karma) ^ Love (Updsand) 
and Knowledge {Jndna). Love stands in the middle, 
and is connected with both Action and Knowledge. 
One who seeks Emancipation is, therefore, en- 
joined to begin with Action, />., to perform the 
necessary duties disinterestedly. Then, he is asked 
to proceed to Love and offer them as sacrifice*^ 


1 Of^ Saguna guna bhajanavinen / na ghade safisara sindhu taraneil j 
ya nimitta avatara karanen / hen krlpalutva Jagadishfichch // Tathdrtha- 
diyikd, 

2 Of. Evam Bhagavadguna / divyatven janela to nipuna / Jita dehiiiclia 
apaaa / Bhagavan shadguna bolava // YathdrthadipihX 

3 Of. Karma kandachi kadi pahili / te bhakti kjindache kaditen Idg&li/ 
mumukshu sena chadhali / karma kimdavaruni bhaktikandifi // Evam 
mumukshu jana / karmakandeii karuni bhajana / bhaktikdndifi pavoni 
Bhavabhanjana / tihih prasanna kela jj Kin. na arpitan Ishvarifi. / jo 
nishkamahi karma kari / ten ton baudhakachi yd pari / siddh^nta j^l^ 
adhy^yih tisariya Jj Jydaa karma samarpana / to Isbvara Saguna / tyachyd 
gunauchi kbuna / nirdosha aisi kalavi // Kin Ishvara bhajaniii hd nischaya / 
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to the Personal God, believing Him to be the Just and 
Merciful ( not at all partial and cruel ) Lord of this 
Universe and Saviour of Mankind. When this is done, 
he secures purification of heart, which enables him to 
grasp the instruction received from the Preceptor in 
Knowledge. This is the course, which Shri Krishna has, 
all along, been insisting upon Arjuna to adopt. In the 
next verse, He gives him, once more, the same advice, 
which He says was followed by his forefathers too, in 
the days gone by. 

'ilrrF: || 

** Having thus known, [the men of old, seeking 
liberation, performed action ; therefore, do you also 
perform action, as was done by men of old in 
the olden time.’* 

It is the duty of one, who seeks Freedom (Mumukshu), 
to know that the Personal God is the Just and Merciful 
Author of the Creation, although He is, at the same time, 
actionless and inexhaustible ( evam jndtvd ), and to offer 
Him, as sacrifice, the necessary duties performed by him 
disinterestedly. This is called Bhagavatai Dharma or the 
Path that leads to God. Men, in days of yore, observed 
it ( kritam karma purvairapi ) and became free from the 
fetters of action. The first step towards the Love of 
God is, to know His 'attributes and sacrifice actions 
to Him. Then, after acquiring practical Knowledge 
of the Self through His Grace, when one realizes, 

iidiii asava. Idii sama sadaya / sarvatha navhe vishama nirdaya / tochi 
Ishvara jj YallmrthadipikCu 

1 Of* ileii mumukshucheii karma / hachi hofeo Bhagavata Oharma / 
kill sama sadaya Saguaa Brahma / jaaoai samarpiti Tayasi // Yatlvdrtha- 
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by the Jnana Tapas mentioned in the tenth verse of this 
Chapter, the Divine Birth and Action of the Personal 
God and identifies himself with the Universe, he is said 
to follow the real Bhakti^ Yoga or Path of Love. Arjuna 
is, therefore, advised here to do action with the aim of 
securing this end ( kuru karmaiva tasmdttvam ), as was 
done by the ancients long ago {ptirvaih piirvataram 
kritam ). Many good people, even well versed in learn- 
ing, being unaware of the fact that action, when offered 
to the Personal God as sacrifice, becomes inaction and 
loses its binding power, are perplexed on this Path of 
Action. Shri Krishna, therefore, makes the point clear 
in the next three verses. 


c< 


II 

II ll 

^ Kc II 



Even learned men are confused as to what is action^' 
and what inaction. Therefore, I will tell you (what) 
* action’ (is), by knowing which, you will be freed 
from evil. It is necessary to understand action, to 
understand prohibited action and to understand 
inaction i (for) abstruse is the Path of Hction. He, 
who sees inaction in action and action in inaction. 


1 (y. Pari pahili bhaktichi payari / hechi kiii karmefi Parameshvarii\ / 
arpanefi jyasa aise pari / janoni // Jen divyatveu jaama karma / jananen 
ani vishvachi Sagana Brahma / joana tapeu ha Bhakti Yoga uttamottama / 
to y4 Bhakti Togen jnana jaliya // Yathartfiadipika. 

2 Of, Karmano sh^striyarite artha karie to etloj thdya ke karanasaniuha. 
S^mS-nya rite karma etale Vedokta Tidhi, ane vikarma etale Vedokta nishid- 
dha. Temaja akarma etale kain pana na karavarupi maunadi.— 
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Is shrewd among men and is devoted, and the doer 
of all actions.** 

In the first of these three verses, Arjuna is told that 
even great thinkers, who have mastered the Shastras, 
have blundered ( kavayo'pyatra 7nohitdh ) with regard to 
the true meaning of action^ and inaction ( kim karma kim 
akarmeti ), and therefore, he is promised a clear explana- 
tion of what is meant by action {fatte karma pravakshydmi)^ 
by understanding which he would be released from the 
evil fetters of it {yajjndtvd mokshyase'shubhdt ), In 
the second verse, we find an addition of what is called 
prohibited action ( vikarma ), and a remark that the end 
of action is inscrutable (gahaiid karmano gatih), meaning 
thereby that all the three are to be included in the term 
action and that there is misunderstanding about every 

one of them {karmano hyapi hoddhavyam akarmaiiascha 

boddhavyam ). The popular meaning^ of action 
and inaction is, doing and not doing what is prescribed 
in the Vedas, and that of prohibited action is, 
doing what is prohibited in them. Now, not only the 
performance of the optional duties mentioned in the 
Vedas, the neglect of the necessary work and the doing 
of prohibited action fetter, but even the unoffered 
disinterested actions force you to go to the world of the 
dead ancestors (Karmand pitrilokah). Whatever may be 
the difference, therefore, between these three kinds of 


1 Of, Bhutabbivodbhavakaro visargah karma sanjnitah— VIIL 3, 

2 Of , Jeii jyasa Vedavihita tea karma / jeu Vediil nishedhileil ten karaneS. 
vikarma / Vedavihifea na karaaefi akarma / karma mhanaveil tihinsahi // 
Jyaiita maraka dosha tyasa mhanaven. visha / bandhakdraka he tinhi 
vishesha / phalabandha karmache // Yathdrthadipihi. 

Tari karma ten shastravihita / tyacheii tattva jilnaveii ga nischita / ani 
vikarma pratishiddha tyacheii tattva / akarma bhuta ten tushaimpana // 
OhitsadanandalahaH, 
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action in other respects, they all agree in one particular, 
viz., in their binding^ power, which is the reason of their 
being classed together. Just as any drug that kills is 
poison, so, whatsoever binds is action. Its nature is said 
to be mysterious^ (gahand), because, whether it be good 
or bad, it is impossible to avoid its fruit. In the third* 
verse, therefore, the Blessed Lord gives the promised 
explanation by saying that he, who performs the 
necessary duties and offers them to God as sacrifice 
having no desire of fruit, sees inaction in action. Just 
as the poison, converted into medicine, loses its power of 
killing, so does the action, sacrificed to God, lose its binding 
power. This is real inaction, and not the undoing^ of the 
actions prescribed in the Vedas, for, in the latter, the 
Karma Yogin (follower of the Path of Action) sees action, 
in as much as it binds one by taking him to hell. The 
person who sees, in this way, inaction in action and action 

1 Cf. Yajnarthat karmano'nyatra loko’yam karmabandhanah — B. Q, 
III. 9. 

2 Of. Karmachi gabana gati / kin j)balabhoga kadhin na chul^ati // 
Yathdrthadqnha , 

3 Cf. Aga ! karma karuni vihita Vedokta / jo Ishvariu^sjvmarpito bhakta / 
to tya karmincha kannaphala virakta / akarma dekhe // Hen mukhya 
akannachefi lakshana / dusarefi akarma avalakshana / karma tyagaru{)a / 
purvashlokin variiilen [j Tya akarmiii dekhe karma / kiii bandhakaea 
karma mhanaveil hen varma / karma tyjigih akarma adharma / iiarakaprada 
ten akanuahi karma yastava // YatharthadipiM. 

4 Of. Akarma mhanaje karmashunyata awa laulukahta artha ahe kharil ; 
pana shastriya drishtya, vichara karitan to yethefi julata nahifii, Karana 
svastha basaneiX mhanaje karma na karanehhi kityekadaii karmacha hoten, 
asen apaly^ najaresa yeteii. Udaharauartha, apalya aibripansa koni 
marahana karita asatau tyacheh nivarana na karitan svastha basaneu hiil 
tatkalih Jaukikadrishtya akarma mhanaje karmashunyatva asalen tari teil 
kai-macha, — kimbahuna vikarrna — asuna karmavipaka drishtya tyache 
ashubha parinama apalyala bhc^ave lagalya kherija rahata n^hiuta.-— 
Oitdrahaaya, 

Karta sakala Vedokta karmacha (Kritsnakarmakrit) — Yathdrtha* 

dipikd. 
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in inaction, is said to be an expert Karma Yogin and 
a doer of all necessary actions ( karmanyakarma 
yah pashyedakarmani cha karma yah sa huddhimdn 
manushyeshu sa yuktah kritsna karmakrit). The word 
‘ Buddhimdn " ( thoughtful ) suggests that he avoids 

prohibited action ( vikarma ). It must be borne in 
mind, however, that even prohibited^ action, like that of 
Bharata in forsaking his mother Kaikaya, or that of 
Pralhada in forsaking his father Hiranyakashyapu, done 
for the express purpose of serving God, also becomes 
inaction. The proper definition of Vikarma is, therefore, 
the one given by Shri Ekanatha-, viz,y that action which 
engenders further action. Now, the action ( karma ), 
which by sacrifice becomes inaction ( akarma ), is Kriya- 
mana only. Heaps of Sanchita, however, remain to be 
destroyed, before one is released from the fetters of action 
altogether. This can be accomplished by the practice 
of Yoga, after the realization of the Self. The two 
methods, followed by the Initiates to gain this object, are 
either the Worship of the Impersonal or that of the 
Personal God. In the next verse, Shri Krishna speaks of 
the entire destruction of Karma (action) in the case of the 
Nirgunopasaka (the Worshipper of the Impersonal God ). 


Nivrittirapi laiidhasya praTrittirupa \^yBXQ-^AshtavaUTa Gita. 

Bhogefi ghade tyaga / tyagen afiga yeti bhoga // Shri TuhdrCima. 

1 Of. ‘ Reverence thy parents.’ But how if those parents be depraved ? 
If the Divine Law directs us to one thing and our parents to another, then 
in this deliberation we ought to obey the best, disobeying our parents in 
those things only in which they recede from the Divine Laws . — The Golden 
Verses of Pythagoras. 

We have commanded man to show kindness towards his parents ; but 
if they endeavour to prevail with thee to associate with Me that, concerning 
which thou hast no knowledge, obey them not. — Alhora?i, Chapter XX/X. 

2 Of. Karmavari karma vishesha vadhe / vikarma tyateh mhananen 
ghade // Ekandthi Bhdgamta. 
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^nrr^: i 

cmrit ^vrr: ii ii 

** Tbe man, whose acts are all free from desires and 
( egoistic) fancies, and whose actions are burnt in 
the fire of Knowledge, is called a Sage by the 
Wise.*' 

The person referred to in the preceding verse, who 
sees inaction in action, and who is unfettered by the 
chains of ' Knyamana^ is a Karma Yogin^ but not a 
Jnani. Here, we find a description of a Nirgunopasaka 
Jnani^, who does not offer his actions as a sacrifice to the 
Personal God, but destroys his ' Kriyamdna ^ by the 
experience he possesses of being actionless, and his 
* ' by the fire of Knowledge { jndndgni dagdha 

karmdnam ). His acts are all {yasya sarve samdramhhdh) 
such, as are absolutely necessary for the support of his 
physical body, which too are free from worldly desires 
and imaginings of Egoism {kdma sahkalpa varjitdh), 
and even done for him by^ others, because his Reason 
is ever concentrated in the Nirguna Brahma he has 
realized. The Wise call such a man a Sage (tmndhuh 
panditam hiidhdh). In the following verse, Shri Krishna 

1 Of. Karmin dekhe akarma / purviii "varnilS jyachefi kriyamdna 
karma / bandhaka navhe to karma yogi parama / pari navhe jnani // 

2 Of. Jnaaagnineu eanchiten jali / ani akartatmapanefi kriyamana 
kalin / ahafikartritvachy^ vitalin / ovalefi na kari chittasi // Kiii jyache 
sam^ambha sakala / kama sankalpa varjita nirmala / kin kilmana ani 
abankartritvachefi mula / donhin samula nasati jayaai // Agatya karmache 
arambha / tyasa mhan^veS samarambiia — Yatharthadipihu 

Jeya purusbachan karm^ha tari khedn nahin / pari pbaki- 

peksbA kabin / sancbarena // Ani beb karma mi karina / athava Marileii 
siddbi neina / yeneii sankalpen bin jeyacben mana / vitale // Jniiix%ni- 
cbeni mukhen / Jenefi jdiilin. karmeii ashesheS / to Brabmacbi manusbya- 
vekben / olakha tub // Jmneshvari. 

3 OJ, Mukhib pade grdsa / to gilatauhi prayasa / nasati ayasa jayasa / 
k^maeabkalp^cbe // Yathdrthadipihd, 
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speaks of the Jnani^ whose spiritual experience and 
method of worship is the same as that of this Sage, but 
whose lot in this world, unlike his, is to enjoy different 
sorts of pleasures. 

w> \\ II 

** Having renounced*^ the fruit of action and attach* 
menty always content* relying on none» though he 
engages in action, yet he does nothing at alK** 

He forsakes the fruit of action {tyaktvd karmaphala)^ 
which means here worldly pleasures, because he 
enjoys Bliss, which is the source of all happiness. He 
abandons attachment {sangani) that he is the doer of 
actions, because he actually feels that he is actionless. 
He is always satisfied {nityatriptah) with his Knowledge 
of the Self. He realizes that he is the all-pervading 
Soul, the real substance, of which all that appears is a 
mere shadow, and, therefore, he depends on none 
{nirdshrayah), but everything depends on him. Although 
such a man’s work in this life be stupendous {karma'- 
nyabhipravritto'pi), through previous Karma, yet, as a 
matter of fact, not a single thing does he do ( naiva 
kinchit karoii sah ). The case of the Jnani, who has 

1 Of. Araii akartdtina yoga / banala asoni vichitra bhoga / jyasa 
ghadati tyacha prasaoga / Shriranga bolato ya shlokiu // YathCirthadijrlkd. 

2 Cf’ Yetheii vishayasukbaclii karma phala / dni sanga ahankartritvadi 
mala / takuni sarva karmiii pravartala nirmala / tari nityatripta kailhiucha 
nahiii karita to // Eyam nirashraya mhanaje ananta / jyasa adyanta ten 
paraahrita / svayefi sarvashraya niscbita j ba svarupanubhava jayacha jj 
Yathdrthadipihd. 

Karmachya thaifi kartritvdbhimana / phala ten bhogabhilasha jana / 
atma akartd abhokta ya, jndnen karuna j tdkuni puma dohiilteiihi Jj Maga 
paramaaanda svarupa labhen karuna / sarvatra nirakafiksba nityatriptacha 
to jaua / dehendriyanchd ashraya takuna / advaita darshauen jana / nird* 
shraya to // Ohitsaddmndalahari, 
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giveni up his house and family, is dealt with in the 
next verse. 

I 

^ II II 

^'Expecting nothingt controlling the Mind and the 
Reason and abandoning all belongings* he Incurs nn 
sin by performing actions merely for the sake of 
the body.” 

The senses of the person, who is imbued with desires* 
wander in all directions, but this Jnani, being free from 
hopes and expectations ( nirdshih ), is able to control his 
Mind and Reason {yatachittdtmd ) and direct them to the 
Self. He abandons wife, children and all earthly goods 
(tyakta sarva parigrahah), and works only for the mainten- 
ance of the body ( shdriram kevalam karma kiirvan ), 
because it is unavoidable^. He must have food to satisfy 
his hunger, water to quench his thirst, and clothing to 
protect him from cold. His efforts, such as those of 
doing brain work or manual labour or even begging alms, 
to procure these things, in no way generate sin ( ndpnoti 
kilbisham ). The word ‘ kilbisha^ ’ ( sin ) stands here for 

1 Cf. Tyakta sarva parigraha j ani sharira matraclia nirvaha / kari jo 
tohi alipta nispriha / hen yii, pndhila ehlokih varnila // YatharthadipihCi, 

2 Cf. Sharira l^artaa, kadapi paiia atake teviih natbi, jja 
sudhi deha chhe tyail sudhi te dehaiiuu praralxlha pana cMie, ne 
tethi tenau karma pana chhe, etale sharira karma kadiipi pana tyajilya 
nahi; tene je tyajyah gane teja mudha janavo. Mate abhimiliia rahita 
thai prarabdba vasha sharira karma karatah kaih pana ba<lha nathi 
ulaturi na karavano agiaha raanavaman piipa chhe. — Dvivcdi. 

3 Of. Papa punya miloni / karma sanchita kriyarnaiui doni | dohihten 
papeficbi mhanoni / Vedantih Brahmasutriu prasiddhi aisi // 

Brahmamdra — ‘ Tadadhigame uttarapurvarghayorashleshavinashau ’ 

Sidrartha — Jala asatan Brahmanubhava / pudheh jo papacha sambbava / 
tyacha navhe lepa lesha lava / ani nasha purvilya papaacha // Pudhiliya 
kriyam^n^cha navhe lepa / ani nase magila sfinchita papa / dvividha karmifi 
dvividha pratapa / suchavila jnanacha // Yathdrthadij/ihd, 
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merit as well as sin, for, the Kriyamana and Sanchita, 
which the Jnani destroys, include both of them. When 
Arjuna heard this, he entertained a doubt as to whether 
or not a Jnani, who was burdened with a family, was 
polluted by the actions he performed in support of it. 
Shri Krishna tells him, in the next verse, that he too is 
pure and undehled. 

^ irrii 

** Satisfied with whatever he gets unsought, free 
from the pairs of opposites, without malice, the 
same in success and failure, though acting, he is 
not bound.’’ 

The Jnani, spoken of here, has a family, which may 
require lots of things, but he is content with what he 
obtains without asking or desiring {yadrichchhd IdbJia 
santushtah ). He is free from the pairs (dvandvdtitah) of 
pleasure and pain, gain and loss, honour and dishonour, 
as well as from the feeling of envy (vUnatsarah) on 
seeing the prosperity of others, because he realizes^ 
nothin O’ but himself in everything. When he begins 
to do anything, he says to himself that he will have 
only what he is destined to get, and is, therefore, not at 
all overjoyed with good or disheartened with bad 
fortune (samah stddhdvasiddhaucha)y but is always pleased 
with the enjoyment of his own Eternal Bliss. Why will 
such a Soul be fettered by the bond of deeds (Jkritvdpi 


Kilbisha shabdeii dharmadharmaphala prapti / jiyoten sansriti aiseu 
mhanije // Punyahi sansaxatcu ase deta / mhanoiii papa aiseu teuhi kilbisha 
bhuta II ChitsadanandalahaTi, 

1 Of, Hen aso vishveS. pain / je yil apanapeii vanchuni nahiu / karma 
teS. kavana kai / badhi teyaten // Jlni M luatsaru jetha upaje / ten mi rechi 
teya dujefi / to nirmatsaru kai mhanije / bolavari // Jndne^htari, 
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na nihaddhyate)! So far, Shri Krishna has been talking 
of Jnanis, whose object of worship is only Nirguna 
Brahma or the Impersonal God. A question, therefore, 
arises whether the action of a Jnani, who worships the 
Saguna Brahma or the Personal God, will bind him. 
The reply given, in the next verse, is that, he being a 
JnanP Bhakta, his actions are destroyed with the 
greatest ease. 

’sftu II II 

Hll the acts of one, whose attachment Is gone, whose 
Soul Is liberated, whose Reason is established in 
Knowledge, and whose actions are performed for 
the sake of the Personal God, pass purely Into ash 
and smoke/* 

His attachment to the body is dead { gatasangasya ). 
He never feels, even in his dream, that he does anything. 
He enjoys Living-Freedom ( inuktasya ). His Reason has 
become steady'^ ( jndndvasthita chetasah ). He does 
Shravana-Kirtana, maintains his body and instructs the 
Ignorant, for the purpose of offering all his work as 
sacrihce^ to Yajna, /. <?., Vishnu or the Personal God 
( Yajndydcharatah karma). Here lies the difference 
between him and the Worshippers of the Nirguna Brahma, 
mentioned in the preceding four verses, for, the followers 
of both the methods possess a Knowledge of the Imper- 
sonal God, but the Nirgunopasakas forsake the Personal 
God after realizing the Self and manage to secure Per- 


1 TesMm jnani nityayukta eka bhaktirvishishyate— J?. O, VII. 17. 

2 Of, Gatasanga mukta kin jyachi jnaniil / buddhi tharali aisa. to mha- 
noni / varnit^fi suchavi kill tya pasuni / nihshesha galalen ahampana // 
Evam bbakti ^ni sbarira yatra / paropadesbadika ^rmamatra / arpavay^ 
Yajnanaruaka Kamalanetrd / ^chare jo // Yathdrthadipihd. 

3 Of. Yatkaroshi Madarpanam — B. Q. IX. 21. 
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fection by their own efiforts alone. Shri Krishna wilh 
therefore, tell Arjuna, in Chapter^ XII, that they have to 
encounter insurmountable difficulties in completing their 
course, whereas the spiritual path of the Bhaklas is smooth 
and easy, on account of the help they receive from the 
Blessed Saviour. But, why should one, who has already be- 
come perfect {Sthitaprajna), hear and sing the glory of the 
Personal God.^^ Shukacharya^*^ answers the query by saying 
that, although his own Knowledge of the Impersonal God 
was perfect, yet, he Was so charmed by the Lilas {achieve- 
ments) of the Personal God, that he made a special study 
of the Bhagavata at the feet of his father Vyasa. There 
is, however, another more important^ reason for the pious 
work which the Jnani Bhaktas do. Owing to the nature 
of the Kalpavriksha assumed by God, the Worshippers 
of Nirguna Brahma must obtain Nirguna Salvation 
( Kaivalya Moksha ), in which state, on account of the 
absence of the Shuddha Sattva, which merges in the 
Brahma at the time of the death of their physical bodies, 
they lose their joy of the Self along with the miseries of 
birth and death. The Worshippers of Saguna Brahma^ 
who on the same principle secure, after quitting flesh, 

1 ^7/; lilesho’dhikatarastesham Mayyaveshita chetasam— G. XII. 

5 - 7 . 

2 ty. Parinishthito’pi naiiguuye uttaraasbloka lilaya / grihita cheta 
rajarshe / akhyanam yadadhitavan 1 1 Shukokta Shloka. 

Also Of. Atmiiraraascha muuayo nirgrantha apyurukrame / kurvaiitya- 
haitukiiQ bhaktim ittliambhutaguno Harih // Shri ShTigavata. 

3 Cf. Ya goshticheu prayojana / tocbi jane Bbavabbanjana / kin janati 
virala taumaya jana / Shukadika // Nirguna ahe atan jaiseii / pudhen yachen 
kaivalyahi tencbi taiseii / anubbavasukba sattvasamarasen / kaivalyanta ten 
nahiii // Evam anishtacbicha nivritti / pari tetben nase isbta prapti / saguna- 
rnoksbanta sattvavritti / kaivalya moksbanubbavachi // Jivanmuktancba 
jitan anubhava / kaival^nta ten nase vaibbava / moksha ani aoubbava 
abbinava / saguna mokshin jnaniyafi bhaktansi // Yathdrthadimkd, 
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Saguna^ Salvation ( Vaikunthavdsa or residence in the 
Eternal Abode of Vishnu ), retain, on the other hand, 
their Shuddha Sattva, which enables them to enjoy both 
Freedom {MuMi) and Love of God {Bhakti). This is the 
main object of the acts of devotion performed by them 
even after they have reached Perfection. There is no 
wonder, then, in the fact mentioned in the verse, that one 
and all of their actions are destroyed admirably 
ipraviliyate ). The word *liyate* would have been sufficient 
to express the idea of simple destruction, but the two 
prefixes ' pra * ( prakarshena ) and ‘ vi^ { visheshena ) are 
added to bring the force^ that, by the help of the Personal 
God, their task becomes easy, and they secure the 
Love of God, which is sweeter than even the Freedom they 
onjoy* In the next verse, Shri Krishna describes their 
mode of working for Yajna or the Personal God, and 
mentions distinctly the friuit they obtain. 

5T5rT^ sr^ i 

sT^ ^ II II 

** When the sacrifice is Brahma, the ghee and grain 
are Brahma, the fire is Brahma and by Brahma the 
offering is poured, to none but Brahma shall he go, 
who realizes in his acts Brahma alone.” 

The principal aim of the Bhakta, in doing action at 
nil, is to sacrifice it to the Personal God. This act^ 
of sacrifice (arpanam), which is a mere wave of delusion, 

1 Of, Idam jn^ana uprishrifcya na vyathanticba“-i?.6^.XiF«^. 

2 Of ‘Tesbamaham samuddharta* / mhaiiuni mbane bbaktiluchS. Mi 
siddhikarta / b4 vichara karitaii purata / ‘praviliyate’ ya sbabddch^ artha 
aanpade // Yathartlvadipika, 

Mbanauni sarvanpai’iil jo miikfcu / to sakarinucbi karmarahita / sagunu 
pari gunatitu / yetba bhriiati nabia // Jndneshvari, 

S Of. ‘Arpana’ mbanaje bavana karaayacbi kriyii asa arfcba karaneii 
adhika sarala hoya. — Oitdrafiasya. 
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merges in the ocean of Brahma and becomes Brahma 
itself. The sacrificial offerings (havih) and fire (agnau), 
which represent^ the several instruments necessary for 
action, as well as the doer of the sacrifice, appear to 
him as Brahma (Brahmand hutam), just as ornaments, pots 
and a piece of cloth appear to be gold, clay and thread, 
respectively. This is simple enough to understand, for, 
the effect is nothing but the cause, as may be seen from 
the example of the flame itself, which issues out of fire 
and vanishes into it again. Even during the period of 
its existence, it presents itself in the form of fire and 
through fire only. Thus, one who realizes^ Brahma in 
action {Brahma karma samddhind)^ goes to the Personal® 
God alone as his goal {Brahmaiva tena gantavyam). For, 
the Shruti^ says that, when the aspirant has acquired a 

1 Cf. Adhishthanam tathfi karta pancharaam — B, G, XVIII. 14. 

2 Qf. Kasiyaneii puja karufi Keshiraja / ha^ihi sandeha maza phediil 
iitan // Udaken nhaiiuii tari svarupachi TuzeSi / tetheu Deva nidzen kaya 
veiiche // Gandhacha sugandha puslipacha parimala / tethen mi durbala 
kaya vahafl // Vahuii dakshina pari dhatu Ndr;iyana / anna Parabrahma 
dujen nahiii // Gatoii to onkara tali nadeshvara / nachcivaya thara nahin 
kothen // Phaladata Tuncha tambola akshata / tetheii min Ananta kaya 
Viihuii 11 TicM mhane Hari avaghefi Tiizen nama / dhupa dipa Rama 
Krishna Hari // 

Samadhi mhanije Brahma jnana / karmiu Brahmachi dekhe jo nirvana j[ 
Ohitsadarmndala hari, 

3 Of. ‘Brahmaiva tena gantavyam’ mhanoni / Saguna Brahma suchavuiii / 
aisen nirguna praptikaruni / bhajatah pavaven mhane Brahma tSaguna // 
Yatharthadijnha, 

4 Of. Shruti : — “ Yadil pashyanpashyate rukmavarnam kartaramisham 

purusham Brahmayonim / tada vidvS.n punya pilpe vidhuya niranjanah 
paramam samyamupaiti divyam ” // * Vidvaii ’ mhanije jnanavanta / 

* pashyan * mhanije pahanara atyanta / vyatireka anvaya donhi y^ 
sh^bdMta / Brahmajnananubhava Shruti bole // ‘Pashyan’ shabden 
dekhana / vishva Brahma pahe jo sh^hana / aisil purusha pahe saguna j 
rukmavarnasa aisen Shruti bole // * Rukma ’ mhanije suvarna / artha 

kin suvarn^ sarikha Jyach^ varna j karta Isha purusha saguna / tyasa to jn^ni 
p^he jo dekhan^ tattvatan // Jevan aisa dhyanih / Saguna Paramatma dekhe 
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practical Knowledge of the Self {Vyatirekd), and 
when he sees the Self in the whole Universe 
{Anvaya) and meditates on the Saguna Brahma, he, 
after destroying all his Karma in the shape of merit and 
sin, assumes a body of Shuddha Sattva, similar to that 
of the Personal God, and enjoys His Eternal Bliss in His 
Supreme Abode, the Anadi Vaikuntha. The offering of 
Karma to the Personal God, after Self-realization, is also 
recommended in the 6th verse^ of Chapter XIL After 
describing here the Jnani Bhakta’s mode of sacrifice, 
Shri Krishna proceeds, in the next verse, to give us an 
idea of the ways followed by the Karma Yogins and the 
Nirgunopasakas. 

it ii 

** Some Yogis offer up sacrifice to the Gods, while 
others pour sacrifice by means of sacrifice in the 
fire of Brahma/’ 

The followers of the Path of Action perform 
SB.cvi&ces'^ {apare yajnam yoginahparyiipdsate) in the name of 


jnaoi / tevhaii parama sumya tyacheiicha pave riihauoni / Shruti bole // 
‘ Stoya’ ‘divya ’ ani ‘ parama ’ / mhanije jaiseii sakara Saguna Brahma / 
hoya hahi tyilsama / ‘parama’ ani ‘divya* // Tydsama mhanije tyil. 
sarikhen sharira / chaturbhuja ahankha chakra pitambara / parama mhanije 
jaisa Ishvaracha akar^ / akhandanandamibhava sattvachil // * Divya ’ 
mhanaje alaukika / jo deha navhe panchabhautika / aiseu * divya * ‘ parama ’ 
‘ eamya * to upilsaka / pave samipa Parameshvaracbya // ‘ Upa ’ mhanije 

samipa samipya / samya samatveu nusateu sarupya / evancha ealokyahl 
prapya / jnaniyansa dhyanen sagunachya // Yathdrtkadij?ikd. 

1 “ Ye tu garvani karrnani Mamdhyayanta upasate ” 

2 Cff. Atah apara je karmayogi j4»a / te Deva yajna karitilti sampurna / 
daiva mhanaje Deva Indradi Agni Vanina / tytocheii yajana to daiva yajna // 
Aise yil karma yogeh chitta shuddhi/ j4liy4 phalarupa yajna kariti trishuddhi / 
grihastha parisa apara te yati subaddhi / te fb^navidhi aisii kariti // 
OhvmddnandaXaJiaru 
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Indra and the other Gods (daivameva) for the purification 
of heart, with the belief^ that the worship is either 
equivalent to, or tends to culminate in, the worship of 
Brahma, but without evidently realizing, like the Jnani 
Bhaktas, that every one of them is Brahma, pure and 
simple. After acquiring Knowledge, if they become the 
Worshippers of Nirguna Brahma, they imagine^ Brahma 
itself to be fire and throw into it all their acts in the 
form of offerings, following their usual Vedic mode of 
sacrifice ( Brahmdgndvapare yajnam yajnenaivopajiihvati ). 
In the next verse, Shri Krishna mentions the sacrificial 
means of acquiring self-control, by which alone an Initiate 
(Sddhaka) or a person, who has realized the Self and works 
for Perfection, is able to do such a sacrifice ( Yajna ). 

II \\ II 

** Others pour the sensest such as hearing and so 
forth, into the fires of restraint ; others pour the 
sense-obiects, like sound and the rest, into the fires 
of the senses.’* 

The senses, such as, hearing and others {shrotradin-- 
indriydni), are always anxious to have their respective 
objects, and it is the firm resolve of secular or worldly 
Reason to help the senses in procuring them. The mind, 
then, under the patronage of Reason, is engaged in 
contemplating various ways and means for the purpose. 
The Reason, however, that (anye) has, by ^ purvasanskdras^ 
(inherent tendencies of past life), or by the reading of 

1 Of. Akashat patitam toyam yathil gachchliati sagaram / sarradeya- 
namaskarah Keshavam prati gachchhati // Shntti, 

2 Of Ten Brahmachi kevala / agni bhaviti kin yritti sakala / havishya- 
rupen jalati mhanoni anala / Brahmaohi bhaviti // Pari yama niyamadi 
Bampanna / tyansachi to yaina hoya niahpamia / mhanuni siingavi parichobhia- 
ua / yama uiyama sampatti ddhia // YatharthadipiM, 

19 
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the Shastras or by the company of Saints, understood 
the baneful effects of enjoying sense-objects, controls the 
mind. This puts a stop to the hankering of the senses 
after the sense-objects. The senses seem to us to exist, 
because we see them thinking of the objects of the 
senses. If they do not do this, there is no mark to show 
us^their existence. What becomes of them, then ? They 
are burnt in the fires of restraint {sanyamdgnishu jiihvati). 
This entire giving up of the sense-objects includes 
both Yama ( forbearance ) and Niyama (religious ob- 
servances), and is possible for only the Jnanih who lives 
on the leaves and fruits of trees that drop in the jungle. 
Others {anye) there are, who lead a decent family life, 
and do not allow their lamp of dispassion to be 
extinguished by the wind of likes and dislikes, which 
always accompany the enjoyment of the sense-objects in 
the case of the ordinary worldly people. These Sadhakas 
(imperfect Yogis) regard their senses to be fire and pour 
into them {mdriydgnishn jiihvati) the necessary offerings 
of sound and other objects of the senses {shdbdddin 
vishaydn)j without entertaining any desire for further 
enjoyments or aversion for further sufferings. This, 
they are able to do, because they never feel that they 
really enjoy pleasure or suffer pain. In the next verse, 
Shri Krishna describes the one and the same result-, 
which both the classes of Initiates achieve by their 
different practices. 



snorwTTilf&t i 

II Rvs II 


1 Of, Sarvasangaparityagi / te tie saagitale yogi / je vishayendriya 
sanyogi / homa bhaviti te eka anya // Yathdrttiadipikd, 

2 Of, Aise upaya adhin / tevbafi sMhe Brahmasamadbi / to Brahma- 
am^hi yajnarupeu baihi /Shri Krishna ataii ya shlokiil // YathdrthadipiM, 
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** Some, again, pour all the functions of the senses 
and the functions of the life-breaths into the 
Knowledge-kindled fire of Yoga, in which the Pure 
Reason is repressed.” 

When the Nirgunopasaka Jnanis, by means of the 
sacrifices mentioned in the preceding . verse, secure 
Perfection, their Pure Reason or Shuddha Sattva, which 
is, as it were, the soul of the senses and the life-breaths, 
merges in the Self. The senses, then, naturally forget 
the sense-objects and the life-breaths their activities. 
AtmasaTiyama} is a state, in which the Pure Reason of the 
Perfect Man remembers nothing but the Self. It is called 
Yoga ' by Patanjali, which he defines as ' Vritti 
nirodhah \ meaning thereby * the inhibition of the 
functions of the mind \ This Yoga, known also by the 
names of ^ Nirvikalpa or Nirvishesha or Asamprajndta 
Samddhi \ ‘ Unmani ' and ‘ Shuddha Titryd \ is the fire, in 
which the ' Nirgunopasaka Siddhas ^ ( apare ) sacrifice 
(yogdgnau juhvati) all the operations of the senses 
( sarvcinindriya karmdui ) as well as those of the life- 
breaths {prana karmdni cha). It is said to be * jndnadipite- ' 
( Knowledge-kindled ), because it is kindled by Sattva, 
which is the power of Knowledge. In the next verse, 
Shri Krishna speaks of a few more sacrifices. 

1 Of. ChiUii lUmasvarupriviua / nat.h;ui. aYalambi terhi svatuia kiiiina / 
jasa inhanati nipuna / cliitta safiyama nihanoai jj Yacha saiiyamalagin / 
^ Yoga’ ralianati Patanjaladi yogi / kiu raja tama* Txitti viyogi / yoga ebitta 
chaitanyacha jj liechi avastha ‘ unmani ’ / luana Brahmachi jalen mhanoni / 
hcchi shuddha turya sajjanih / lekhili avast.ha // Yatharthad 

Yaya asamprajndta samadhisi / dtmasahyamayoga mhaiiati tyjisi / 
Brahmatmyaikya sdkshdtkdrcri sarvailshiii j ase tejoraslu daidipyamana jf 
Ohiisadiinandalahari. 

2 Of. Kill to atmasaiiyamayogagni / jiiduadipita mlianoni / jiiana 
mhanije jnanashakti sattveu kaimni j dipita mlianaje prakashita j] 
Yathdrthadijjilid. 
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Others make a sacrifice of Wealth, a sacrifice of 
Meditation, a sacrifice of Yoga and a sacrifice of 
Knowledge by a study of the Vedas^ men of steady 
devotion and of rigid vows.** 

Here, four kinds of sacrifices are mentioned. The 
first is ‘ Dravya\ Yajnah \ which means charity in the 
shape of wealth. The second, * Tapo Yajnah \ though 
commonly understood to be equivalent to the perform- 
ance of austerities and penances, truly means Meditation-. 
It is by this Tapa of Meditation that Bhrigu realized 
the Eternal Bliss, through the Grace of his father and 
spiritual guide Varuna. The third, 'Yoga YaJnahJ is the 
' Hatha^ Yoga ’, the highest aim of which is to carry the 
life-breaths through a vein called Sushumna^ to the 
Brahmarandhra ( an aperture in the crown of the head, 
through which the Soul is supposed to escape ). When 
the Yogi has achieved this, he is able to put off death 
for a certaim"* period only, for, everything in this world 

1 Of. Yetheu dravja yajna shabdcu kariirii / suchavi drav^ai danayajna. 
mhanoni // Yatlu'trthadiplhi. 

2 Of. Tapa alochana mhaaije vichara— i 

3 PrastLitiu yarnitaii yajiia / itara dravyu<li yajuahi ajiia / jaisc 
kariti mlianc Krishna sarvajna /taise yogayajiialii hatayogi // Yatlmrthadijnlin. 

i Of. On the right side spreads the Piugala Nadi ( />., froni the sole of 
the right foot right up to the top of the liead wliere the Sahasrura exists ). It 
is called Devaj ana or the vehicle of the Oevas. On tlie left side stretches 
forth the Ida ( i.c., fi’um the sole of the left foot upto the Sahasrara at tlie top 
of the head ). It is called Pitrijaiia or the vehicle of the Pitris. Snshuinna 
is a fine nerve that passes between the Ida and Pingala. It takes its origin 
from the Sahasrara and growinggradually finer, descends through the canal 
of the spinal colninu {flcr ih-tUunla?), P^roiu this Sushumna all the Jnana 
Nadis (sensory nerves) take their birth. — Laheri, 

r> Of. Sliatam cliaikaricha hridayasya nildyastasam luurdhanamabhinih- 
sritaika / tayordhvamayannaiuritatvameti trividha gatya ki’amena 
bhavanti // Shrutu 
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being perishable, he too has one day, somehow or other, 
to yield to death. He obtains Salvation, if he has also 
acquired Knowledge of the Self and become perfect ; 
otherwise, he has to take birth again like other Ignorant 
Souls. The Shrutih therefore, says that he crosses death 
through the knowledge of the non-Self ( Avidyd ), which 
means Hatha Yoga, and attains to Immortality 
and Bliss through the Knowledge of the Self 
( Vidyci ). The last, but not the least, is the " Svddhyciyd^ 
Jndna Yajnah\ which means the sacrifice of the 
theoretical knowledge {jndnani) of the meaning of 
the Vedas {svddhydya), acquired by the study of various 
commentaries under the guidance of qualified masters. 
But to understand Vedanta^ that is, the true meaning of 
the Vedas, one must have Sannyasa^, that is, he must 
renounce all Avorks with desire. It is, therefore, that 
those, who perform this Svadhyaya Jnana sacrifice, are 
called ' Yataya]V sanshitavratdih ’ (zealous workers of firm 
resolution). For, although they have not yet realized 


] Shriiti — Anya ahurvidyaya anya ahuravidyaya / iti shushrnnia 
dhiraiuim ye nastadvicliach;ikshire // A^idyanchavidyancha yastadvedobhayam 
hi sah / avidyaya mrityum tirtva vidyayamritamaslinute // 

2 Of. Atah SYadhyaya jnana yajna / mhanije Vedartha janatase 
shasti’ajna / svadhyaya Veda tyancha artha abhijna / Vedabhashyeu pahati // 
YathdrthadiyiM. 

3 Of, Mukhya A^edacha artha / to Vedantachi yathartha // Yathdrtha- 
dipiM. 

4 Of, Sannyasya shravanam kuryat — Shruti, 

Kamyanam karraanam nyasam sannyiisam kavayo viduh'— B. G, 
XVIIL 2, 

5 Of, Jara marana mokshaya Mam ashritya yatauti ye — B, G, VII, 29, j 

Evarn svadhyaya jnana jyancha yajna/ teyati aiseh bole abhijna 

jari navhati atmajna / shravana kariti tadartha If Te yati saushitavrats 
Idii bareh tikshna jyancheh vrata / mhanije je suvrata / na chalati 
vratapasuni // YatharthadipiliCu 
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the Self, they earnestly endeavour to be able to do so by 
the regular and uninterrupted hearing {Shravanmn) of 
Vedanta, which is the only philosophy consistent! with 
all the three divisions of the Vedas, viz,, Action {Karma), 
Knowledge {Jndna) and Love {Bhakti)* Now, the 
‘ Prdndydma Yajna \ which is performed by some for the 
purpose of restraining the mind, is described in the next 
verse. 

WT II II 

Cl 

** Some pour the upward Ufe«breath into the down® 
ward life®breath and the downward life«breath 
into the upward life-breath, and restraining the 
motions of the upward and downward llfe^breaths, 
devote themselves to the control of the life<^ 
breaths.” 

The outgoing of life-breaths is called 'Prana* and 
their incoming ‘ Apd7ia*, When one closes the left nostril 
and suppresses forcibly the outgoing life-breath by means 
of the right nostril, he is said to have poured ‘Prana’ into 
‘ Apana ’ {apdne juhvati prdnam). This process is called 
' Pur aka* in the Yoga Shastra. The next step is the 
' Kumhhaka*, which means shutting up the life-breaths 
in a place called ‘ MulddJidra\ by closing both the 
nostrils and checking the flow of ‘ Prana ’ as well as 
‘Apana’ { pr andpdna gati rnddhvd). Lastly comes the 
* Rechaka\ in which the Yogi has to close the right 
nostril and to allow the confined ‘ Prana ’ to pass away 
through the left-nostril (prdne*pdnam). As this is 
known as the ‘ Prdndydma^ * sacrifice, those who devote 


1 Of, lulndatraja sammata / teilchi shastra Vedanta / svadhyaja jnaria 
nischita tenchi mbanaven // Yatharthadipika. 

2 Cf, Puraka karituii khunte pranagati / recliaka karitau khuute 
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themselves wholly to it, believing that it alone will 
enable them to control the mind, are called ^ prdndydma- 
pardyandh\ Besides ‘Prana’ and‘Apana’ there are 
threei other life-breaths, viz., ‘ Vydna \ which shows 
itself when one has to carry a heavy weight, or do some 
action which requires effort, ‘ Uddna \ which leaves the 
body at the time of death, and ' Samdna ’, which conveys 
the juice of the food we take to all the parts of the 
body. Now, in the next verse, Shri Krishna mentions 
the sacrifice of those, who observe regularity in their 
food, and passes a general remark on all those who 
perform a sacrifice. 

snit srroTFsnwii ^1% 1 

II \o II 

“ Others, retrenching food, pour the life«hreaths in 
the life«hreaths. All of these are knowers of 
sacrifice and have their sins destroyed by 
sacrifice.’* 


apanagati / kumbhaka karitau khuntati dohiuchi gati j tayaiite mhanati 
‘ pi-Hiiayamapara ’ // Ohitsadonandalaharl. 

Kill v.'lyu pidancn ‘ puraka’ / tadanantara to nirodliaueu ‘ kumbhaka’ / 
nirodhila sodaneu to ‘ rechaka ’ / purakapudheil rechaka ghadena // Hen 
pranayarua lakshana / hahi eka yajna mhane Harayana / te pianayama- 
parayana / ;je pranayamaclii kariti bahii aise // Yathdrthadijjihi. 

Pranayamanjiii trana anga chhe. Je urdhvagatimaDa vayu te prana, 
adhogatimana te apana sbarirana yayuni gati adho karavi te apanamaii 
pranane homayarupa puraka chlie. A eka anga. Sbarirana yayuni gati 
urdhya karavi te apanane pranamau homayiirupa rechaka chhe. A bijuu 
anga chhe. Ubhayane bandha padi dai audarua yayune andaraja rokavo te 
kumbhaka. ^ A trijuu anga chhe. — Dvivedi, 

1 Of. Atah yaii kherija vyana, udana va samdna ase tina yayu shillaka 
rahile. Paikiu yjAna ha prana va apana yancha sandhi sthanifl rahuna, 
dhanushya odhaneu, ozeii uchalaneii ityadi dama chhatuna kihva ardhavata 
shvasa ahvanina jorachih karmeh jevhaii karayih lagatata tevhau vyakta 
hoto ( Ohh. ] . 3. 6. ). Udana inhanaje marana samayiil nighuna janara 
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The body of those, who take limited food {niyata- 
hcirdh ), loses its natural strength and, consequently, 
the life-breaths become feeble. The Yogis are thus 
able to control their senses easily. They are, therefore, 
said to pour their sensesMnto the life-breaths {prcindn 
prdnesliii juhvati ). After describing, so far, all the 
different kinds of sacrifices, Shri Krishna says, in the 
latter half of this verse, that all those, who are conversant 
with them, efface thereby their sins {sarve'pyetc yajnavido 
yajnaksliapita kalnuishdli ). In the next verse, he praises 
them again and finds fault with those only, who do not 
make any sacrifice at all. 


JTPT 11^ III 


** Those, who eat the immortal food left of such 
sacrifice, go to the Eternal Brahma. This world is 
not for those who perform no sacrifice, whence, 
then, the next ?, C best of the Kurus ! ** 

Those, who feed on the immortal remains of sacri- 
fices {yajnashishtdmritahhujo ) performed disinterestedly 
and offered to the Personal God, secure purification- of 
heart, which enables them to realize the Self. Even 
those, who make sacrifices with worldly desires, when 
they get disgusted of them, are ultimately tempted to do 
actions disinterestedly to acquire, in due course, the 


( Prashna. 3. 7. ) "va samiina mhanaje annarasa shariranta sarva thikauiil 
ekasarakha ponchaviaara vaju ( Praslina 3. 5.). — GitCirahasya, 

1 Cf, Te praain prana boiuiti / prana sanskriten indriyailsabi mbanati / 
dusariya prana sbabdeii Sbripati / vayurupa })ranachi sucbavi // Evam 
indriyeii lishinatva jati / pranau majiii te homiti / je niyata kariti / alpa 
ahara // Yatharthadipiha, 

2 Of, Je sarvabi cbittasbuddbidvara jana prapta / jniineb Brahma 
sanatana sarvatba pavata / phala hen thora asati Brahmabhuta / jana nischita 
mahA,mati // Ohitsadammdalahari^ 
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Knowledge of the Eternal Brahma and secure immortality 
{ydnti Brahma sandtanam ). It is only those, who make 
no sacrifice ( ayajnasya ), that are blamed by the Blessed 
Lord, because they have to suffer pain and misery, both 
in this^ world and in the next {ndyam loko'sti kuto'nyah). 
For, how can you expect one, who is not able to 
work out a simple sum, to solve a difficult problem ? 
If a rich man, therefore, does not perform the 
sacrifice of wealth but hoards it, or a poor 
man that of some Japa or Tapa but idles away his 
time in useless gossip, they are both treated with 
contempt by everybody here on earth, and they have, 
after death, necessarily much less chance of getting any 
happiness whatever. In the Mahabharata, the Muni 
Vyasa has also condemned- the conduct of such persons 
in very strong’language. In the next two verses, Shri 
Krishna says that, of the sacrifices he has described, 
some relate to Action and others to Knowledge, of which 
the latter are superior to the former. 

cr^ I 

^ic^r ii il 

II II 

** Thus, many kinds of sacrifice are laid out at the 
mouth of Brahma (Vedas); know them all to be 

1 /y. To purusba sarvatha, / nindijetase lokiii samastaii / loka- 

iiindya to melachi jita asataii j jdna sarvatha sarvaprakareu // Tetha vishisUtha 
sadhauiii jo kiu sadbyabhuta / to kaiucha paraloka tayasi priipta / Kiiruvail- 
sbifi tufi uttama babuta / mhanaurii gubyartha saiigataseu |/ CkitsaddTmnda- 
lahari, 

Ej^aii ahika hi eka dhada nahiii / maga paratrika saughijaila kai jj 
Jmmeshvari, 

2 Of, Dvavevapsu praveshtayyau kanthe baddhva dridham shilam / 
dhanavantamadataram daridranchatapasyinam — yCahabhdrata, 
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born of action, and thus knowing, you will be 
released. The sacrifice of Knowledge, O^Parantapa 
(Terror of Poes) ! , is superior to the sacrifice of 
any obfects, for, all actions in their entirety, O 
Partha (Son of Pritha) !, culminate in Knowledge.'* 
The Vedasi thus describe manifold sacrifices ( evam 
hahuvidhd yapid vitatd Brahmano mnklie ), but it must be 
known distinctly that they all proceed from action 
( karmajdnviddhi tan sarvdn ), whether it be performed by 
means of the body, speech or mind, and not from the 
Self, who is actionless. Those who realize this, gain 
Breedom ( evain jndtvd vimokshyase ). The sacrifice of 
Knowledge (jndna yajnah), therefore, like the one 
described in the 24th or 27th verse, is better- than any of 
the object-sacrifices (shreydn dravyamaydd yajndt),hQO^.\\s>e 
it sets us free from the cycles of births and deaths by 
destroying actions of every kind (sarvam karindkhihvn 
jndne parisamdpyate). Here, ‘ sarvam*^ karma^^ 

i y^^“ta,l)ahuprakara ynjaa janr. / sarva vaidikan shreyah 
sfidhaDta / Vedamukheii’vistrita avagata puma / jana he khuna uiidhureu //^ 
Tayau sarvuiihi yajiianteii jaiia j kayavakmauasaii ^pasuua ninnaiia | paii 
te aavhati utmaja puma / jane khuna aisi jo kin // Atm a to mi nii v 
udasina ] karma titukeii dehendriyaucheu jaua / aiscii june to moksha 
iiirTriria j pave puma Savyasachi jj 0]iitsa(h"ina7i{lalaJtarl, 

Aise bahutifi parifi anega / je sahghitale kau yaga j te vistaruni Vedeii 
Chauga / mhaixitale ahati // Pari teueu vistareu kai karaveh / he karmasiddha 
janaveu j etuleni karmabandhu svabbaveh j pavaila na jj Jn'ineshvari, 

A badha yajuo Brahma etale ^bda tene mukhethi etale te dv.-lnlja viatuLa 
pumya chhe. — Drived L 

2 Of. Te dravya yaga kira hoti / pari inana yajnacbi sari na pavati / 
jevi tarateja sampati / dinakareilsin // Jetha pravritti pangula jali 
tarkachi drishti geli / jenen indriyeu visai'aliii / vishayasaugu // Manacben 
manapana gelen / jetha bolahchen bolanen theleu / jeyamaji saiipadaleil / 
jueya diae // Jetha vairagyacha pafiga phite / vivekacha bi sosu tute / jen 
na pafitah sah^jen bhete / apanan pen // JmneshvarL 

3 Cf. Sarva karma kriyamana / akhila karma sanchita jana / mhanuni 
Arjumisi suchavi sujana j dvividba karmeii jJ YathCi/'thadijjitiA, 
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‘Kriyamana ' and ' ’ to ‘ Sanchita'. ^ Prarabdha*, 

of course, continues till the death of the physical body. 
‘As it is not possible, however, to perform the sacrifice 
of Knowledge without realizing the Self, through the 
Grace of the Sadguru^ (Preceptor), Shri Krishna 
mentions, in the next verse, for the information of Arjuna 
and all the Mumukshus, the qualifications of the Master, 
along with the way in which the Disciple has to 
surrender himself to Him for securing the alms of 
Knowledge. 

ii ii 

“ Learn that by falling prostrate, by questioning and 
by service. The Men of Knowledge, who see the 
essence of things, will teach Knowledge to you.’' 

Here, the Blessed Lord emphatically asserts, in 
conformity with the Shruti ‘ Achdryavdn punisho veda 
that the only- way for the Disciple to acquire Knowledge 
(iadviddhi) is to surrender himself absolutely to the 
mercy of the Sadguru or Preceptor, with a full belief 
that He is his Saviour. This idea of surrender is 
expressed by the great Master of the West, Jesus Christ, 
in the words ^ Sell all that thou hast and follow me’. 
On this point, Shankaracharya says “ Do not think 
‘ What is the need for a Master, since one by himself 
can attain a Knowledge of the Self by avoiding 


1 Of, Mautrahi detila je shikavitila nataka kavya kala kusai’i / tehi 
gura pari Sadguru vaiichuui shishyapanachi urechi uri // Siddhartta Savai. 

2 Of. The soul can only receive impulses from another soul and fi-om 
nothing else. We may study books all our lives, we may become very intel- 
lectual ; but in the end, we find that we have not developed -at all spiritually. 
It is not true that a high order of intellectual development goes hand in hand 
with a proportionate development of the spiritual side in man. In studying 
books we are sometimes deluded into thinking that thereby we are being 
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optional and prohibited rites and by purifying the mind 
through the performance of prescribed rites?’ Knowledge 
(of Self ) cannot result from rites alone without the 
Master that is the Ocean of Mercy ; for, it is established 
by the Vedas that only he who has a Master can know.” 
Nay, even Nanak, the Founder of Sikhism, who bases the 
authority and source of his Faith, not in the Shrutis and 
the Smritis, but in the heart of man, its intuitions and 
longings, openly acknowledges the necessity of a Pre- 
ceptor for the purpose of realizing God, in such sentences 
as the following: — ' He can be reached by only those, 
who wait on the Guru for help.’ ^ By the Guru’s teaching 
the light becometh mainfest.’ 'Says Nanak, when the 
Guru showed me God, no one seemed to me to die or to 
be born.’ 'There are no virtues, O Nanak !, in the man 
who is without a Guru.’ The indispensable need of a 

spiritaally helped ; b:it, if we aiialyse the effect of the study of books ou 
ourselves^ we shall find that, at the utmost, it is only our intellect that lias 
derived profit from such studies, but not our inner spirit. This iiisuiliciency 
of books to quicken spiritual gro^vth is the reason why although almost 
every one of us can speak most wonderfully oti spiritual matters, when it 
comes to action and tlie living of a truly spiritual life, we find ourselves so 
awfully deficient. To quicken the spirit, tlie impulse timsf come from another 
soul. That soul from which this irnjuilse comes is called the Guru, the 
teacher, and the soul to whicli this impulse is conveyed is called the disciple, 
the student, lii order to convey this impulse, in the first place, the soul 
from which it comes must possess the power of tranauiitting it, as it were, 
to another ; and in the second place, the object to which it is transmitted 
must be fit to receive it. The seed must be a living seed, and the field must 
be ready ploughed ; and when both these conditions are fulfilled, a wonderful 
growth of religion takes place. ‘ The speaker of religion must be wonderful, 
so shall the hearer be ’ and when both of these are really wonderful, extra- 
ordinary, then alone will splendid spiritual growth come and not 
otherwise. — Siodmi Vivekdnanda, 

Na Gfiiroradhikam na Guroradhikam j Shivashasanatah Shiva 
shasanatah j / Skim Oita, 
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Teacher is also discernible in yasna L, where it is said^ 
''(Lord) ! How and at whose hands shall my Soul expect 
succour? O Worshipful Mazda Ahura, tell me Thou, Who 
is the protector ( saviour ) of my beast ( lower self ), 
besides Thyself, righteousness and purity of 
mind ? Who is known to be for me?'’ The first of the 
three ways of surrendering suggested in this verse, is 
' Pranipdta-\ which means a salutation or bow made 

Svakanthepi sthitam vastu yathii na prapyate bhramat i bbramaiite 
tadvadatmapi Guruvakyatah jj Yogavasishtha. 

Aiseil jnaua prakasheu pahila / tain mohandbakaru jaila / jaiii Gurulcripa 
hoi la / i’artba ga // J mneshvari. 

Gurudeva biiia nalii mokshapadam — •Sundarad(ha, 

Sadgiu'u vanchuui safipadena soya / dharave te paya adhiii iidbiu j 
TuluirCnna Mahuraja. 

SadguruYiua Brahmajnaua / sarvatba iiavhe navhe jaiia /heu Upauisha* 
dartbeu pramaDa j paraina nirvana sangitalen jj Eliamthl BhCujaxata, 

Sabaja kevala teu ua tumlia kale, babuta fcarka baleil hi na akale / 
Gurumukliavina te nakale gati, mhanuni bolati eeba riti Sliruti jj Yxmana 
Pandlta. 

Jari sarva shastra luukhodgata jbaleil / tenefi paroksha jnanahi hata alen / 
pari svarup)a ua prakaslie kaiibiil kelefi / Sadgiiru bole vauchuni jj Ilanyanntha 
SivOmi, 

Tinlii !oka jetbuni nirmaiia jbale / taya Devarayasi koui na bole ) jagiu 
thouala Deva to choriiase / Guraviiia to sarvatluihi iia disc jj llCnnaddsa SwCinii. 

Sad guru vaucUoni kaiihiu j nija vastucha Uibba naiiin j mhanuni javeh 
Sadgurucha payih j sharana adbiii bhaYurthoh jj Yard y ana Mahdrdja. 

Sadguru anugrahavina Harila to katliina sarvatba pataneii j Gora santa 
pariksbi mastakin hanuni sarva thapataueu jj Momi/anta, 

1 Liglit of the A vesta mid the Gat has. 

2 Of. Urasa shirasa drishtyii manas:! vachasa tatb;l padbhy;im. 
karabbyam jilnubhyam pranaino’shtanga uchyate jj 

Tadvijiianartbam Sadgurumeva abhigachchhet saiuitpriiiih — Shj'uU. 

Tasinad Gurum prapadyeta jijnasuh shreya uttamam — Skn Bhdgarata. 

Pranipatatbi etale iiamaskiiradithi arthat kayilia arpanatbi; pari- 
prashiiathi etale yatbavakasha sbanku samadbanana anushilanatbi, mtbat 
vachilva arpanatbi ; ane sevathi arthat luanasika sarvasvarpanathi, tenija 
parama bhakti ane parama sbraddhathi. — Dvivedi. 
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with the eight parts of the body {Sdshtdnga), by falling 
prostrate at the Feet of the Sadguru. When the Disciple,, 
whose Reason has been purified by the sacrifice he hast 
made of disinterested actions to the Personal God, and 
who is thus very anxious to know the Self, lies down 
almost unconscious before the Preceptor, He raises him^ 
up with kind looks and words of assurance, but does 
not reveal the Truth until a direct request is made to 
Him to that effect. The second way pointed out, 
therefore, is the question- (prashna ), which the Disciple 
has to put to the Master. It is this : — “ Tell me, O 
Merciful Lord !, Who am I } Whence have I come ? 
Whither shall I have to go after death ? Who has 
fettered me, and how } By what means shall I be 
released ? Be pleased to impart to me the Knowledge 
of the Self, to enable me to destroy my bonds and enjoy 
Thy Eternal Bliss in this very life. It is my earnest 
desire to make use of Thy Holy Feet as a ship to cross 
over this ocean of grief, and I am prepared to pay any 

1 Cf. Abhaya hasteil uthaviti j kripadriahti pabati j tabhapi tattva na 
sangati / jou svamukhen puseaa // Yath(irthadij)UuL 

2 Of. Swami mi ton aheii kavana / konateil mazen thikaoa / deha 
pavatafi patana / kotheii jauna rrihiua mi // Maza bhavapasha todava / 
mukhya Deva to bhctaYaYa / maguten janma na vhavsi / aiseii kije kripala // 
Jmna Sdgara. 

Atan tya upari karava prashna ini kona / kaisa bandliala koueh karana / 
atan mukta hoyen koneu upayen karuna / ten maja laguna upadeshaveii /) 
Ohitmddnandalahari. 

Prashna aisa kin svamiche charana / taraii karuni maja bhavasindhu 
taraneii / y^ kaya shasana kai’aaen / asela ten maja shishyaSa ajna karavi // 
Yathdrtkadipikd. 

Aho Deya Svami / Aham andha kami / kripa mohi kije / abhai dana dije jj 
Bukhi dina pr4ni / kaho Brahma bani / hrido prema bhije / abhai dkm 
dije // Karo muja aisi / rahe baddhi vaisi j sudha nitya pije / abhai ddna 
dije 11 Su7idaraddsa» 
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penalty that Thou mayest deem necessary to inflict on 

for that favour.’’ Even after asking questions in 
Ihis manner, if the Disciple is not very diligent in 
lerving the Master, he is considered to be an unfit 
fcandidate, for, his indifference to service shows his want 
of eagerness to acquire Knowledge. Service^ ( sevd ) is, 
therefore, the third way recommended in the verse for 
Self-realization. The Disciple must be ready to do 
with joy any — even the meanest-kind of service for the 
Master, without the least idleness or grumbling. 
However high may be the position of the Disciple in 
this world, compared with that of the Master, he must 
be ever willing to serve Him with all his heart and soul, 
even in the presence of friends and relatives. Shri 
Ekanatha- himself has given us a description of how the 
true Disciple serves his Guru, and we have not the 
slightest doubt that he himself had acted up to his 
own ideal *• — 

“ With his heart full of devotion he ( the true 
disciple ) chants, day in and day out, the name of his 
Guru. When the Guru is absent he will always be, like 
the unfledged bird waiting for its mother, thinking of 
him. In the company of his Guru he forgets everything 
else, forgets that he has a body of his own which 

1 Of. Satsevaya dirghayapi jata Mayi dridha matih— /SAri JBhdqarata. 
1. 16. 24. 

Seva karavi sadara / nicha sevesi tatpara / vaibhava asonihi svasliarira / 
sevesi lav^ven tayanchya // YathdrtkadipiM. 

Je kau apaleS thorapaua / payantaliii ten ghalona / aiigoii zala vahana / 
Sadgurupadinchi // Jo kali dpula laukika / sodoni ty.iclia samparka j 
SadgurucM sevaka / nikata varti jahala // Soyare dhayare vyahi / ishta 
mitra javayi / pahata asatan kaiihin./ sova kai’itan na laje // Jnmasdgam, 

Kastarati kastarati mayam ? Yah sahgam tyajati yo mahanubhavam 
sevate nirmamo bhavati — 46th BhaMi Sutra of Ndrada. 

2 Taken from the sketch of Shri Ekandtha’s Life by G. A. Natesan & Ca 
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requires, occasionally at least, food and drink, rest and 
sleep; more, he forgets his family, father and mother,, 
wife and child. He will plunge himself in the river o[ 
nectar of his Guru^s worship. He will ever drink thi 
milk of service from the udders of his desire-yieldingl 
cow — Guru. He envies the dust his Guru treads, and the 
very air which he breathes, for he knows that his Guru 
is his ideal, greater by far than even father or mother, 
greater than everything else in this world.’’ When the 
Master is satisfied with the Disciple’s keenness of desire 
to realize the Self, he gives him the desired instruction 
in Knowledge ( iipadekshyanti tc jndnam ). ‘'The same 
explanation ”, says Deussen, “ is to be given of the 
striking feature, which is constantly recurring in the 
Upanishads, that a teacher refuses to impart any instruc- 
tion to a pupil who approaches him, until by persistence 
in his endeavour he has proved his worthiness to receive 
the instruction. The best known instance of this kind 
is Nachiketas in the Kathaka Upanishad, to whom the 
God of Death vouchsafes the desired instruction on the 
nature of the Soul and its fate, only after the young man 
has steadily rejected all attempts to divert him from his 
wish. ” Thus, in the first half of the verse, we find the 
three necessary qualifications for discipleship. In 
the second half, are mentioned the two most 
important qualifications^ of the Master ( Sadguru ), via,. 


1 Cf, Shabde pai'echa nislmatam BrabmaDyupaaliamrishrayam — Shri 
BMgavata, 

Shabda jnjlneu parangata / jo Brahmanaiideil sadafi dullata/ shishya 
prabodhanifi samartha / to murtiiuanta svarupa M^zea // Ekamthl 
J3h(iga/vata, 

Evam anubhavi ani shastrajna / tochi Guru sarvajna / shastra nasonihi 
Bbastrarahasyjibbijna / tohi yogya Garutvasi // YathdHhadijnhi, 

Sh^ajna tattvavit / Guru pahije ga niscbita // Ohitsadcinandalahari, 
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perfection in both the theory and practice of Knowledge 
i^ipadekshyanti te jndnarn jndninastattvadarshinah). This 
iMea is expressed by the words ‘ Shrotriyam Brahma- 
mshthamiti ' in the Shruti. Those who know the theory 
dbly (Shdstrajna), are able to save neither themselves 
nor others. Those, who have practical Knowledge of 
the Self, but who have not studied the Shastras, can 
save themselves but not others, for, they would not be 
able to solve the difficulties of their Disciples. Therefore, 
both the Shruti and the Bhagavad-Gita say that those, 
who have a thorough knowledge of the Shastras, and 
who see the essence (Brahma or Chaitanyd) in everything, 
are alone fit to occupy the Master's seat. A faithful 
Disciple^, however, who has realized the Self and who 
is fortunate enough to enjoy the company of the Master 
for a pretty long time, imbibes the spirit of the Shastras, 
and thus, without actually studying them, qualifies him- 
self to become a Master. One distinguishing mark of 
the Master, given in the Paramarthadipika-, is that, 
when you look at His Face, your heart thrills with joy, 
and, the moment you touch His Feet, the worries and 
functions of the mind are all of a sudden at a stand- 
still and you enjoy perfect tranquillity for the time being. 
The Muktikopanishad says, “ Persons desirous of 
Emancipation, having developed the four means of 
Salvation, should, with presents in their hands, approach 
a Guru full of Faith, of good family, proficient in Vedas 
Scripture-loving, of good qualities, straightforward, 
intent upon the welfare of all beings, and an ocean of 

1 Of, Tyauta konasa anubhava matra / koaasa anubhavahi shastra y 
G-urusevenenchi donhi netra / prapta hoti // Yathdrthadipihh 

2 Of, Jayachen dekhataii mukha / sahaja ananda vate dekha / heucha 
adhifi j anije mukbya / chiiinha Sadguruchou // Jay ache lagatafi charatia / 
shanta hoti tapa jana / kau ekasara kalpana / dagdha hoti maaachyd // 

20 
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compassion/^ In the next verse, Shri Krishna describes 
the nature of the Knowledge the Disciple receives fror^ 
the Master, which shows the marvellous power of th(5 
Sadguru’s Grace. 

^ 3r^FiTrJT?®r?Tt ii ii 

** Having known which, O Pandava ( Son of Pandu > !» 
you wili not again fall thus into delusion, and hy 
means of which, you will see all beings without 
exception in yourself and, then, in Me, 

Here^, in the first half of the verse, is given a descrip- 
tion of ‘ Vyatireka ' or Analytic Knowledge and, in the 
second half, that of ' Anvay a’ or Synthetic Knowledge, 
which are the two forms of the Brahmavidya 
(Knowledge of Brahma) corresponding to the two forms of 
Avidya (nescience) known as ' Avar ana ' and ‘ Vikshepa \ 
The not-knowing of the Self is called ‘ Avarana^ and the 
belief, that our bodies and everything else we see in the 
world are realities, is called ‘ Vikshepa ^ The former is 
destroyed when, by Vyatireka {analysis)^ the Disciple 
realizes the Self who is beyond the Reason, and the latter, 
when, by Anvaya ( ), he sees the one Self in 

many‘^. But, it is essential that he should have a thorough 

1 Of, Etayadeva jijnasyam tattva jijiulsmia’tmanah / anvaya vyatirekiV 
bhyam yah syat saryatra sarvada // Chatuhshlold JJhCigavata, 

Shlokachya puryardhiil vyatireka / uttarardhiil kin aneka / aikyeu 
pafaaneii hen kautuka anvaya jnanachen // Dehavegaleii evasvarupa / kalaneu 
heh vyatirekarupa / dehadi yishvasa ayidyilvikshepa j nase anvaya jnaneu 
karuni // YatharthadipiUa, 

Hen jada aisen janiini niriila houni pahatah / vyatirekeh chidachidgran- 
thi ante tattvata // Sakala sachchitlanandu ha ho auvayacha bodhu / to jauava 
Shivararmchd paripurnanandu // 

2 And vice versa. Of, ‘Yastiisarvani bhutani atmanyev^nupashyati t^c ,' — 

Shruti and ‘ Sarvabhutasthamatmanam Q, VI 29, 
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Knowledge of Vyatireka before he can understand the 
"Auvaya, for, unless one is thoroughly acquainted with 
Jay or gold, how can he understand that an earthen pot 
^ a gold ornament is nothing but clay or gold itself? 
Arjuna is, therefore, told that the Vyatireka Knowledge, 
which he would acquire first, would prevent him from 
f^ing again into the same delusion, under which he 
ws^s then labouring (yajjndtvd na punarmoham evam ydsyasi), 
viz,i that he was the son of Pandu, that Bhishma and 
others were his relatives, that he was going to kill them 
and that they would be killed. For, just as a gold- 
smith finds out and eliminates the particles of gold lying 
hidden in ores and stones, so also he would attain to 
the Self by the application of the fires of discrimination 
( of the Self from the non-Self ) and analysis. 
He would, thus, realize that the Self is separate 
from the body, that he is actionless and that 
he is a mere spectator of what passes around him. 
This is the force of the epithet ' Pdndava* in the 
verse. Then, Arjuna is told dhat, afterwards, when he 
learns Anvaya^ he would see all the elements and all 
the bodies composed of the elements, without exception, 
in the Self or the Nirguna Brahma (yena bhutdnyashe- 
shena drakshyasydtmam). The meaning is that he would 
realize that, ‘ just as a piece of cloth is but the arrange- 
ment of the one thread multiplying itself, so too the 
world of forms is but the appearance in Time and Space 
of the One Self multiplying itself.’ Lastly, he is told 

1 Cf. Chidatmatveii ddvi G-uruTara jadeii sarva sharana / Gurutvachi 
tsima Hai’i karitasG tyAchi chai'ana jj Oharamag^irumanjari, 

Evam soiiiyanta alailkara / kill zadachya khodavari purashakara / kiu 
shimpifita rupeil aiaiii bhuteil charachara / Ai'jima dekhasi atraayafita // 
YatJidrthadignhl. 
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that he would see everything in Shri Krishna Himself 
or the Saguna Brahma^ (atJio Mayi), Who is the Lord of 
the Universe, i,e,, he will be one with Him, because 
too sees the Universe in Himself. The Disciple, thus 
experiences the essential unity of the Supreme an^^ 
Individual Soul and the whole Universe, through the 
Grace of the Master. Under these circumstances, wj'O 
can imagine the influence of His power? The Ignoriyit 
regard Him as man, but those, who surrender themselves 
to Him, revere Him as Saguna Brahma (Personal God), 
for, they actually feel the effect of His words, which 
burn Ignorance to ashes, cut asunder the ties of action, 
break the very jaws of death and make Eternal Brahma 
of a mortal Disciple ! Now, if any one were to ask- 
here, ‘ Why, then, is the Master unable to create a 
Universe, like the Personal God ?’, the reply is, ‘ if one 
branch of a tree bends down with fruit and another 
bears 'only a few, can you, on that account, call them 
branches of different trees?' The Wise Lover (Jndni 

1 Cf. We are thus eiveii to uiidcrsi.aiKl that the ultimate perfeetioa 
of Self-realization consists in seeing all beini^r-^ in one’s Self as well as in 
(rod . — TJie Hindu PJiiloHvjjhy of Cundurt hy M. ilanynvhary i. 

Tevhali apanaperina saliiteh / yoil ashesheh liih bliiilml / Mazah svaru])iri 
akhanditef) / dekhasi tufi jj ,lnom»h*:ari, 

Atmii io kin tun tvain padartha / tetlia dekhasi sarva bhuta jata j 
tyavari Mi jo kin tatpadartlia / dekliasi samasta tya Mazya tliain // Mhanije 
bluiteh tau apauerisih abhiniia dekhasi / apanuteu Mazya s\'ai'upii'i pahasi < 
Mi jo Bhagavanta Vasudeva pariyesiu / sarvasvehsih sarvadhishthana // 
Ohitsadflmndalaha n, 

Maga yd nantara / jo Mi Shri Krishha Paramesli\ ara / Maja inaji aikyen 
nirantara / dekhasi apana // Maga Mazya ekapanifi / kona goshti asc uni / 
kin Mihi svasvarupih nirgunih / Brahmandakobi dekhatoh |J XathdrthadijAh'i. 

2 Of Atau sri&htyadiraehana / ani sarvajaatvjxdi Arjuual/ luhana&i 
hen kah iriaja yena / samartl'ya Tuzeu jj Tari aga I eki dahali / vrikshachi 
lavali phaliii / ekisa tholiil pbaleii mhauoui vegali / mhanavcla kaya te 
fihakba? // Yathdrthadijji'kd, 
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Bhaktci) is, therefore, one with God when he sees the 
whole Universe in himself, as waves in the ocean. In 
^e next two verses, Shri Krishna tells Arjuna that, 
Jrhen he acquires such Knowledge, he would not only be 
lloof from the sin, which he is afraid he would incur 
w killing Bhishma and others, but he would 
wo be able to destroy completely all the burden of 
ntrit and sin of his past lives, lying hidden in his 
Season. 

31TT \ 

^ II II 

?T?n ii ii 

** Even if you are the most sinful of all sinners^ you 
will safely cross over ( the sea of ) all your trans' 
gression by the ship of Knowledge alone. As a 
well'kindled fire reduces fuel to ashes^ O Arjuna !, 
so does the fire of Knowledge reduce all actions 
to ashes.*’ 

The similes used here show^ that the first verse 
refers to ‘ Kriyamana ’ and the second to ‘ Sanchita 
Just as a man, sitting in a boat, sees water all around 
him, but it dare not touch any part of his body, so too, 
one, who does all sorts of actions, even the worst 
imaginable ( apt chedasi pdpebhyah sarvcbhyah pdpakrit- 
tainah ), and sees by the light of his Knowledge that 
he is actionless, has nothing to fear from them, 
because, they are thus powerless to generate any 

1 Cf, Kriyamanricha iiavhe lepa / aiii jalo sanchita p^lpa j tyailta 
kriyamana lepa navlie hen rupa / adhih bolato ya sliloldil // Jari thora papi 
hosi / tari bare ritiu papabdhi tarasi / goshti bolatai'i aisi / kriyamana sachavi 
drishtanteu // Atiin Arjuna I heu taraneii kiti / are ! kotijanmeh sanchiteii 
jalati / mhanuni mhanato Santancha Pati / yd shlokeu // Yatharthadipikci, 
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Kriyamana (sarvam vrijinam santarishyasi) for him- 
The word * vrijinam^ ’ literally means ‘ sin ^ but 
here it conveys the idea of * merit ' also, for, botK 
have to be destroyed in order to be free from r# 
births. It may be mentioned here, that a JnSni has tV 
cross over* the ocean of sin by means of the ship /4' 
Knowledge^ only (jndna plavenatva), and not by afy 
of the penances prescribed in the Shastras for* le 
Ignorant. If he troubles himself with them, there fis 
danger of his losing the Knowledge he has already 
acquired and identifying himself again with the body. 
The most important result of Knowledge, however, is 
to do away with ‘Sanchita which consists of the merit 
and sin of millions of past lives, as even a Mumukshu or 
Seeker of Knowledge makes himself free from 
Kriyamana, by offering disinterested actions as sacrifice 
to the Personal God. As the kindled flame feeds on 
fuel, dry as well as wet, till it sinks to ashes (yathai- 
dhdnsi samiddho' gnir bhasmasdt kurute ), so does the fire of 
Knowledge reduce every act, righteous or sinful, to 
ashes^ {jndndgnih sarva karmdni bhasmasdt kurute tathd). 
Prarabdha^, however, must be consumed by enjoyment 
only ( Prdrahdha karmandm bhogddeva kshayah ). The 

1 Of, Vrijina shabdeS. dharoafidharinarupa karma / aansara phala detaso 
adhama / mumukshansi papa taisen punya heu varma / safisara shrama de 
mhanoai // Ohitsaddmndalaharu 

2 Of, Jnaniyafisa anya upaya / te jaaave apaya / to papa samudra 

taroni jaya / jnanenchi // YathdrthadipiM, f 

S Of, Bhidyate hridaya granthi chchhidyante sarva saashayah / kshiyante 
chasya karm^ tasmin drishte paravare // Shruti, 

4 Of, Arjun^ taisa jnanagni jana / Guruvakyefi prajvalali puma / 
kari pS.papuny^tmaka karm^hea dalaana / vegalefi karuna pr^Mha karma /| 
Aiubrabdhen karmefi jen asati / ten. juanodayefichi sarva nSshati / kriyamana 
sambaadh^tefi aa pavati / pr^abdha bhogiti badhit^uvrittyd jj JMuotpMaka 
jeS. pi^abdha aa© / ten deha pade ton varttatase / dehdntia ten hi n^ahatase / 



311 


Vedas have prescribed different penances for different 
kinds of sins, but none of them, except Knowledge, is 
able to dispell the Ignorance of man, which is said to be 
^the most heinous^ of all the sins that he can commit. In 
the next verse, therefore, Shri Krishna tells that 
Knowledge is the holiest and easiest of all things in 
this world. 

** Indeedt there is nothing holy like Knowledge in this 
world t he himself is Knowledge, and when perfected 
in Yoga, he finds it In time (impressed) in the 
Reason,** 

Of all the means of purification given in the Shrutis 
and Smritis, none is so holy as Knowledge ( nahi jndnena 
sadrisham pavitramiha vidyate)yhQCdMSQ they SQVve only 
to destroy the branches, and not the root, of the tree of 
sin. Just as an elephant, who is washed clean in the 
waters of a river, gets his whole body besmeared again 
with dust before leaving the banks, so also does the 
pilgrim, who washes his sins by visiting holy shrines and 
bathing in sacred rivers, make preparations for com- 

Shruti hi aiseii bolata // Tasya tavadeya chiram yavanna vimokshyetha 
sampatsyc // Chhand. (5. 14, 2 // Ani adhikari je kiu asati / te jnana 
Ziiliyahi adhik^a pavati / Vasishtha Surya Chandradi prabhxiti / prarabdha 
astiti taisificha tyanchih // Ckitsaddnandalahari, 

1 Glang4 pavitra pari j papa matratenchi safihari / ani punya suvarna 
ahfftiikhala kari / dridha atyanta // Ganga kriyamanen na tali / ani sanchiteh 
aa jilli / p^pa matrachi kari holi / ekacsha janmachiya // Yathdrthadipihd, 

Aga 1 yachen thorapana teiihi jana / karmopasanen papa karmen nashati 
puma / pari ty^heni ua nirasave ajnaua / papacharana ruaguten kari// 
Ohxtsaddnandalahari, 

2 Of, * Kim tena na kritam papam choi*enatmapaharina / yo’nyathA 
santamatmSnam anyatha pratipadyate // * * Dehatmabuddhijam p%am na 
tadgoyadha kotibhih. * 
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mitting further sins even before returning home. The 
reason is plain enough. The sins of this life have gone, 
but the sins of past lives and the tendencies to do evil* 
still remain intact. Besides, penances have not only no, 
power to destroy merit, but they even add to it, and' 
make the bonds of actions more fast and firm. Such is 
not the case with Knowledge. It is the crown^ of holi- 
ness, for, when it is once acquired and perfected by 
constant study and dispassion, it burns to ashes, not only 
the branches of the trees of sin and merit, but also their 
very root, and releases the Disciple from the cycles of 
births and deaths. One would think, therefore, that it 
must be a very difficult task to secure the Knowledge, 
which produces such wonderful results. But it is not 
so. It is the simplest- thing possible. Just as a king, 
who feels in his dream-consciousness that he has been 
deposed and is therefore anxious to get back the crown 
and the sceptre, finds himself, without any efforts, to be 
nothing short of the king when he is awake, so too, 
does the Mumukshu find himself to be Knowledge 
itself ( tatsvaycuri ^ ), without having to go to distant 
places in search of it, when he realizes the Self. 
Thus, after acquiring practical Knowledge of the Self, 
when, in time ( MJena ), the Disciple attains to the high- 

1 Gf. (Ij Piidutiu jiirinacheni padei'i / pavitra na disc // 

(2) Jaisi ainritacbi chavi iiivadijc / tari amritricbi sarikhi mliaiiije / 
taiseii jnana hefi upamije / jnrinefisincha // Jndneshvai'i. 

Kahili nahiu nriiiiti / jnana flarikhefi pavitra kanhin / Siiiisaradubkhasarita 
pravabin / tarun na ase yA, sarikbeii // Yatharthadipilid, 

2 Gf. Pavitran sarv4nhuiii pavitra / ani sulabba tari ati vichitra / kin 
duri nase anumatra / jo jane to svayeilchi ten jnana // Yathdrthadipihl. 

3 Gf Kothoniyan kanbiii nalage anaveu / nalage kotheu javefi 
taravaya // Shri Tuhdrdma, 

* Tatsvayam ’ mhanoni / Shri Krishna ya vachaniil / ha artha bole 
kin juani / svayencbi ten jnaua // Yathdrthadipikd. 
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est Perfection in Yoga {yogasansiddhah^), either by 
constantly meditating on the Nirguna Brahma he has 
realized in his purified mind ( Nirvikalpa Yoga ), or by 
seeing the { Brahma) in the world outside 

( Savikalpa Yoga ), he forgets entirely the past tendencies 
of identifying himself with the body and sees the 
Knowledge impressed in the Reason ( dtmani vindati ). 
which is then said to be steady. The Knower 
(Jndtd ), the Knowledge (Jnditam ) and the Object to be 
known {Jjicyam)^ all the three, become one. Arjuna, 
now, was at a loss to know why many did not go in for 
Knowledge, when it was such an important^ thing and, 
at the same time, so easy to acquire. Shri Krishna, 
therefore, mentions, in the next verse, the requisite 
condition, which alone makes one eligible for it. 

irrsT rrr>K: I 

fTR ?rr%Jn%toTTfSr'T^% ii n 

** He, who is full of Faith, obtains Knowledge 5 he, who, 
obtaining Knowledge, devotes himself to it and has 
his senses well*restrained, attains, ere long, to the 
Highest Peace/* 

The Seekers of Knowledge {Jijndsu ) have first to 
receive theoretical instruction in the Shastras ( Parok- 
sha shravana ) from the Sadguru (Preceptor). Such of 
them, as have implicit Faith'^‘ (shraddhdvdn) in what they 
hear, viz., in the Vedas as well as in the words of the 

1 Of. Yil Ifigiu luhauato SarveshYara / kin. jo yogasansiddha uara / 
ivillefi karuni tyasa visara / padato purvasauskaracha // karaneii mhanato 
Hari / kiu ten jnana bimbaten chittachya antarin — Yathdrthadipihh 

2 if. Aisen hen jari ase atinajinina / tari sarvafisahi kaii navhe ga jana / 
tanva Shii lu'ishua nihanati parisa vachana / ten jnana sMhya kona // 
Chitsadiinandalahari. 

3 Of. Adhin pai'okshariti / shastra shravana jijnasu kariti / tethen je 
shraddhii dhariti / techi adhikari aparokshanubliava // Aga hen jnana to j 
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Preceptor, are alone eligible ( labhate jndnam ) to realize 
the Self ( Aparokshdnuhhava ). Out of those who succeed 
in acquiring the necessary practical Knowledge, 
{jndnam labdhvd) such^, as are assiduous {tatparah) in^ 
the study of the Brahma and able to control their senses 
( sanyatendriyah ), in order to prevent any interruption 
in it, enjoy Supreme Peace without delay {pardm 
shdntim achirenddhigachchhati). This is the FinaP Peace 
of the Perfect Man, which is quite natural, unlike 

Shri G-uru mukhen pdvato / kiu jo shi-addliil dliarito / Vediu. ani Guru- 
vachaixin // Yatkarthadipiha. 

Tari Gam Vedanta Trikyraichya thain / hen hoya aisa jo nischaya paliiu / 
aisi jistikya buddhi te shi’addhji kahhiu / tattvak'i pahiu jnana hota // 
Oh itsaddnandalahari, 

Tasrnai sahovacha pitamahascha sbraddha bhakti dhyana yogadavai hi / 
tasya shraddhaiva shirah / ShnUL 

Thevii janiva gunduna / tetheii bhavaclii pramaua // Shri Tuhordma^ 

Bhavenvina bhakti bhakti vina mukti / balehvina shakti boloh naye // 
Shri JThdneshvara. 

Rama bhaveu thain pade — Rdmaddsa Swdmi. 

Sbraddha te trana prakilre samajavi. Trathama sbastra ''upara pachhi 
te shastrana yathartha sanijiivanara Guru upara, ue pachcbi te sarvaiie 
barabara dridhavi anubhavanara potana atma xip^ra.—DvivedL 

For in Jesus Christ neither circumcision availcth anything nor uncir- 
cumcision ; but faith which worketh by love. — Galatians, V, 6 

For by Grace are ye siived through faith . — gpheslanSj IL 8, 

Before the great events each one must have a faith of selection, then 
with your own ears hear the best and with your illuminated thought power 
ruminate over it. — Yasna, XXX. 2, 

Have faith in Guru, in his teachings, and in the surety that you can get 
free. — Swdmi Vivehananda, 

1 Of, To shraddhavanta nara / juiina puvoui tatpara / hoya kid atyanta 
sadara / abhyasih svarupanusandhanachya jj Tya abhyasasa indriyeh 
vighnakaraka nischayen / mhanoni sauyatendriya svayen / jo tatpara hotase // 
YatJidrthadipiTid,, 

2 Of, That serene tranquillity which, as Gowper says, is the noblest fruit 
of a man’s faith in God . — Life of Bhamtha by Natesan ^ Oo. 
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the forced one of the Initiate, who works for 
Perfection. The former may be compared to the 
satisfaction and desirelessness for food of one who has 
had a hearty meal, and the latter to the abstinence from 
food of one who is hungry but avoids food because 
it is forbidden. In the next verse, Shri Krishna describes 
those, who are not eligible for Knowledge. 

JTHT 5T ^ ^ II yo II 

But he^ who is Ignorant and^ without full Faith and 
swayed by doubts, is ruined ; not this world, nor 
the next nor happiness is there for whoso doubts.’* 

Here, three classes of ineligible persons are 
mentioned, t/i-a., the un-knowing {ajnah), the un-trusting 
{ashraddadhcinah) and the doubters {sanshaydtmd), who 
are all said to fall {vinashyaii^) from the Path of Yoga. 
The unknowing- are not the ordinary Ignorant men, 
but those who, for want of sufficient purification of mind, 
are unable to realize the Self even after receiving 
instruction from the Preceptor. They are the same as 
those referred to in the words ' Shrutvdpyenam veda na 
chaiva kaschit' (some one, even after having heard of Him, 
does not realize Him) in the 29th verse of the 2nd Chapter. 
The Saints have always been so kind that they would 
have saved the whole world, if it had been possible 
for them to impart practical Knowledge to those, 
who do not possess the necessary qualifications. 
Their Grace, however, is powerful enough to enable 

1 Cf, Kin tighehi inokshamarga pasuni / saiuiiua cbyavati mhanoni f 
tighe sagata adhin boloni / saushaya buddhi vegala nivadito // Yathartha- 
dijpiJid. 

2 Cf. Sahaja loka ajnani / telii mhanave ajua mhanoni / pari ha ajua 
to jo Grurumukhen karuni / aikoni nene svarupateil // Yathdrthadiyilid . 



3i6 


even the Ignorant Disciples, in course of time, to 
become fully qualified to know the Self, if they only 
stick to them and follow their advice faithfully. The 
next^ class is of those, who, after realizing the Self by 
Vyatireka {Analysis ), lose faith in the Knowledge they 
have acquired, viz,y that they are Brahma. Their notion 
that they are the physical body ( Viparita hhdvand)^ is of 
course gone by their own personal experience, but it is 
succeeded by a^l' disbeliel** in the fact ( Asamhhdvand ) 
that they are Brahma, because they actually feel that 
they enjoy pleasure and suffer pain. If they, however, 
continue to serve the Sadguru with affection and hear 
his lectures regularly, they too- will have all their doubts 
solved, when they receive the Anvaya ( Synthetic ) 
Knowledge from Him. The last is the class of doubters, 
who believe in nothing, except what they are able to 
know from the senses. The men of the intermediate 
class, who are called untrusting ( ashraddadhdinah ), have 
faith in the Vedas, but they entertain doubts on certain 
points only. The doubters ( sahshayditmd ) are, however, 
materialists, who have no faith in any of the Scriptures. 
The unknowing ( ajnah ) and the untrusting ( ashradda- 
dhdnah) diTQ, therefore, far superior to them, because, 
even if they do not succeed in acquiring Knowledge, 
they have, by their observing the rules of the Shastras, 
every chance of securing fame (Kirti ) in this life and 
heaven ( Svarga ) after death. But the doubter {sahshayd- 


1 Of, Debixtmata viparita bhrivana / tyachi jaunihi asambhavanri / 
upajali Idn ben gbadon shakena / be bbavana asambliavana mbaiiavi // Jari 
kalata anvaya / tari tutate sarva saualiaya / fidvaita satya ba niscbaya / 
banatil rupacba // Tathdrthadijnlia, 

2 Cf, Kin ajna ani asbraddadbana / eka na samaje eka na umaje 
mhanona / vayan gele pari jari Gurubbajana / na aoditi boti kalen kanbiii 
kritartba // Yath/irthadipiJtd . 
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tnianah) misses^ both of them, and happiness- too 
( nciyam loko'sii na paro na siikham ), for, while enjoying 
worldly pleasures, the fear of death, for which he has 
made no provision, always hangs over his head like the 
sword of Damocles. Arjuna, now, strongly suspected^ 
that he himself belonged to the class of doubters, as he 
persisted in believing that he would be condemned to 
hell by killing Bhishma and others, when Shri Krishna 
repeatedly tried to impress upon his mind that there was 
no sin at all in waging a righteous war. Shri Krishna, 
therefore, removes the misunderstanding from his mind 
by telling him, in the next two verses, that, as he has faith 
in the Vedas, he cannot be called a doubter, and that he 
should quietly fight, as the few doubts he has on minor 
points, like every other Mumukshu ( Seeker of Kjiowledge)^ 
would be cleared as soon as he acquires Knowledge of 
the Self by offering disinterested actions as sacrifice to 
the Personal God. 



5T II II 

I 

II 



1 Of, Svai'giitii javen lari dharmaeba abhava j irioktiha parava tail 
jiuluifi sausbaya bharinva / bbojanadi visba^'a fcukbabi svameya / 
nahiueba tritiya tayasi // Olutsadanandalahari. 

2 Of. Evam bhogunilii visbaya / shula skaiidlia sarikheii mri^yiibba^’-a / 
pravarioTii sanmarginhi sausbaya / jyasii to dubkbieba // Yathii'rtha.dij}lha, 

3 Of Kiu Bbisbinadi vadbeii niraya / ba apanateu nischaya / ani 
Krishna mhanato uihsausbaya /papa iiabiu // Maja bei'i vateahacha / pfipacbi 
vate saeba / tevbail mihi taisaeba / sansbayatiua // ila bhava dliaritaii maiiiu / 
Sarvasitksbi samajoiii / ‘tun taisa na bosi ’ mbauoiii / ‘ ^^uddha kariu' mbauate 
don sblokiii // Yatkdrtkadijfikd. 





II 
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** nctions» O Dhanaiilaya (Wealth-winner) I» do not 
bind hlnif wbo has renounced action by Yoga 
( Worship of the Personal God h who has destroyed 
doubt by Knowledge, and who is possessed of true 
Self hood. Therefore, cleaving, with the sword of 
the Knowledge of the Self, this Ignorance«born doubt 
dwelling in your heart, arise and practise Yoga, or 
Worship of the Personal God, O BhSrata (Descend*- 
ant of Bharata)! Thus ends the Fourth Chapter, 
entitled * The Yoga of Knowledge % in the dialogue 
between Shri Krishna and Hr]una on the Yoga 
philosophy of the Knowledge of the Eternal, in the 
glorious Dpanishads of the Bhagavad'GitS.** 

The Blessed Lord means to say here as follows : — 
O Arjuna !, even if a person, who does his duty dis- 
interestedly and offers it as sacrifice to the Personal God 
by due worship ( yoga^ sannyasta karmdnam ), has any 
doubts, they will all disappear when his mind is purified 
and he acquires Knowledge of the Self {jndnasanchchhin- 
nasahshayam ). By continuing still the Karma Yoga, he 
attains to Perfection ( dtmavantam^ ) in due course. His 
actions are, then, unable to fetter him ( na karmdni 
nibadhnanti ) and he enjoys Living-Freedom till the ex- 
piration of the Prarabdha, which means the death of his 

1 Of, Yogasannyasta karma mhanaje / yogin samarpi karma vrinrla kari 
je je I tevhau yoga shabden ghetalen pdhije / Ishvardrildhana // Yathartha- 
dijnhi, 

Tari Bhagavadaradhana lakshana / yoga to samatva buddW kariina / 
sannyasta mhanije karmen Brahmarpana j keliu sampurna jenen parusheil // 
OhMsadananAalahari, 

2 Of, Tari to atmavanta jnani purata j jane sarvatM svasvarupateu // 
OhUmdafuiTidaXahari, 

Atmajna houni hi je bhajati Mukunda Tytlch^ sada kariti je shravanftdi 
dhand4 / atmaikya bhakti hridayiil guna divya kanifi. / te siddha houni Jia 
hoti kadapi mi.ni // BrahmoBMu 
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physical body. Ultimately, he obtains Salvation. Do 
you too, therefore ( tasmdt ), O Arjuna !, realize the Self 
and destroy, with the sword of Knowledge, this doubt 
{jndndsindtmanah chhitvainam sanshayam ), that you kill 
the Kauravas and that they are killed, which fills your 
breast ( hritstham ), and which is the offspring of your 
Ignorance (ajndna sambhutam). Then, stand up and, even 
after acquiring Knowledge, continue the Karma^ Yoga 
( yogamdtishthottishtha ), i.e.y the offering of actions to the 
Personal God disinterestedly, in order that your 
Knowledge may be perfect and that you may attain to the 
Personal God ( Brahmaiva tena gantmyam 

Thus, this Chapter began with the suggestion that the 
Path, which the Beneficent Lord wished Arjuna to follow, 
was an everlasting one, and that the Knowledge of it was 
first imparted to the Sun-God, who gave it to his son, and 
thus it passed down the line of the Solar kings ( Imam 
Vivasvate yogam ,.,rdjarshayo viduh — IV. 1-2 ). To satisfy 
the doubts of Arjuna on this point {Aparam bhavato janma 

proktavdniti — IV. 4 ), the subject of incarnations had 

to be discussed ( Bahuni Me vyatitdni janmdni &c. — IV. 5 ). 
Arjuna is told how, by means of His vehicle (Upddhi ) of 
• Shuddha Sattva, the Saguna Brahma (Personal God) im- 
agines His own form, when both the paths of return and 
forthcoming decline in the world and materialism and 

1 Gf. Tari jnana khadgeu ya saushaya / chheduui aga ! Dhanaiijaya ! / 
utha ani yog^ ya / anushthiu // Jnana jaliya hi yari / Arjuna I tun ha 
karma yoga kariu / mhanuni mhanato Hari / ya bhaven // Kin yyatireta 
anvaya / ubhaya prak^reh advaitacha nischaya / kariii ani ha nanatya 
saushaya / chhedi tya jnaneh // Kin ptlvoni advaita khune / sarvatmatvahi 
jari honeh / tari te£L abhyasen bane / moduni purvasaf?skarateh // Ten 
banayasa s^dhana / Ishvarachen dr^hana / svakrifca karmarpana bhajana / 
thora yethefi // Tathdrthadijpihd. 

Janmakarmacha Me divyam Mameti so^rjuna — B, Q, ZV» 

^ ^ Ye tu sarvani karmani Mam dhyayanta upasate — B, G. XII. 6. 
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unrighteousness are in the ascendant, in order that He 
may succour the good, thwart the evil and establish the 
true Religion {Ajo'pisan...samhhavdn7i yugeyuge — IV. &8), 
The most important purpose of His incarnations, how- 
ever, is stated to be the one given in the ninth verse 
{Jan?na Izarmacha Me divyam &c.), via., that mankind may 
have an opportunity of hearing, singing^ and preaching 
the glory of the incarnations after knowing the modes 
of Divine birth and action, as this is the safest and 
surest means of putting a stop to re-births and attaining 
to Divinity. This is an instance of the Personal God's 
attribute of Mercy (Sadayatva). In serving His Worship- 
pers in the way they serve Him (YeycitM Mam prapadyante 
tdnstathaiva hhajdmyaham — IV. ii), i,e., in giving Nirguna 
or K^ivalya Moksha to the Nirgunopasakas, Saguna 
Moksha or Vaikunthavdsa (residence in His Supreme 
Abode) to the Saguna Bhaktas and the desired fruit 
of actions to those who worship Him in the form of 
Indra and other Gods, He manifests His attribute of 
Justice (Samatva). Both these make up one of the six 
attributes given in the Introduction called ‘ Dharma\ 
the nature of the Kalpavriksha, which gives one only 
what he desires. In explaining the origin of the four 
different castes {Chdturvarnyam Maydi srishtam gtinakarma 
vibhdgashah—IV. 13), through the apportionment of 
the three qualities of His Delusive Power, He frees 
Himself from the charge of partiality and establishes His 
principle of Justice, and in creating the Universe, though 

1 Cf. la the cycle known as the Satya Yuga by means of meditation, 
in the Treta Yuga by sacrificial oifering, in the Dvapara by worship, what- 
ever is attained is attained in the Kali Yuga by singing the hyums of 
Keshava . — Brahrndnda Purdna, Ohap. 97, S/Uoka 166, 

Sakal^fisi yetheii ahe adhikara / Kaliyugiu uddhara llari nameu jj 
Shri Tukdrdma, 
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an actionless agent {Akartdram'—IV. 73), like the magnet 
which moves the iron, without desire of fruit ( Na Main 
harmcini limpanii na Me karniapliale sprihci — IV. 14), He 
shows His attribute of Dispassion ( Vairdgya ). He who 
knows these attributes in essence, by performing the 
^ Jnana Tapa * mentioned in the tenth verse, is not only 
not fettered by action ( Iti Mam yohhijdndti karmabhirna 
sa baddJiyaie — IV, 14)^ but he himself also acquires the 
Shadgnna ( six attributes ) of the Lord ( Madhluh 
vamdgatdh — IV, lO). Arjuna is, therefore, advised to 
act with the aim of securing this object, as the 
Mumukshus, who lived in the olden time, followed the 

same course ( Evam jndtvd piirvataram kritam — IV. 

IS ). As many learned men, however, in spite of even 
their deep study of the Shastras, are perplexed ( Kavaycd 
pyaira mohiidh — IV, 16) as to the correct meaning of 
action and inaction, Shri Krishna makes the point clear 
to his Lovers in the eighteenth verse, by saying that he, 
who sees inaction in action and action in inaction, under- 
stands the whole Truth ( Karnianyakarma yah 

kritsna kannakrit — IV, iS ), vI:,, that by doing duty 
disinterestedly and offering it to the Personal God as 
sacrifice, one is released from Kriyamana, whereas, by 
avoiding duty wilfully or through indolence, he meets 
with punishment for disobedience of orders ( Pra- 
tyavdyah). Thus, action or Karma {Karmanohyapihoddha- 
vyam &c, — IV, ij ) means that which binds, and inaction 
{Akarma) means that which destroys the fetters of action, 
sacrifice. Even prohibited action ( Vikarmd), there- 
fore, done for the purpose of serving God, becomes 
inaction {Akarma), In connection with the Karma Yoga 
sacrifice, Shri Krishna speaks of various other sacri- 
fices, some of which relate to Knowledge and the rest to 
21 
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objects or things. The former are superior to the latter 
{Shreydn dravyamaydd yajndt jndna yajnah — 1 ^- 33 ), 
because Knowledge is the holiest of all holy things in 
this world ( Nahi jndncna sadrisham pavitram ilia vidyate — 
IV. 38 ), inasmuch as it alone, and nothing else, has 
the power to do away with not only the sins of this 
life but also the merit and sin of millions of past 
lives ( Sarva?n kanndkhilam Pdrtha jndnc parisamdpyatc — 
IV. 33 ). It is also said to be the easiest^ thing possible, 
because the knower when he has realized the 

Self, finds, by due practice, that he is himself- the 
Knowledge as well as the object to be known {Tatsviiyam..^ 
dtmani vindati — IV.38). Faith, however, being an absolute - 
ly essential condition for the acquisition of Knowledge 
(Shraddhdvdn Idbhate jndnam — IV. 3g), all are not able to 
secure it. It is said^ in Tulasi Ramayana that, without 
Faith, there can be no Love of God and that, without 
Love, God is not moved. Jesus Christ himself once spokc^ 
to his disciples that, if they had Faith as a grain of 
mustard seed, nothing would be impossible for them. 
But Arjuna is acknowledged to have possessed, in a very 
high degree, not only Faith, but also the necessary Desire^ 

1 Cf. Kiesha svalpa lualiatphala / juaricu sevitan Krishnapadakainala / 
moksba marga ha ati nirmala / \^amar)a mhane // YatharthcuU/nlMi. 

Taisil manacha maru na karitau / indriyafi duhklia nehditari / otha 
rnokshii ase aildtau / shravaiiaumazi // Jn mcshvari, 

Ani manacha mara na karitan / ihdriyantofi lii na kohditafi / yetha 
shravaniiicha moksha aita / sampaniiata iJrahmasukhaobi // Chitsadfinanda- 
lahari. 

2 Cf. Evam jnata tochi jiiana svayeu / kin jneya hi tociii nihsahshaych / 
pari chitta chaitanya 3 ogashrayoh / banataso hen juaiia // Yathdi'thadijnko . 

3 Cf. Binu bisvasa bhagati nahi tehiu binu dravahi na Rama, 

4 Cf Mathew XVT. 18, 19 and 20. 

5 Cf. Nayamatma pravachanena labhyo na medhaya na bahuua 
Bhrutena \ yamevaisha vrinutc tena labhyastasyaisha atma vivriiiute tanum 
fivarn II Shrvti. 
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to realize God. He is, consequently, advised ( Tadviddhi 
pranipdtena tattvadarshmah-IV, 34 ) to surrender him- 

self, by means of deep salutation, questioning and 
service, . to the Preceptor, who is to be a person well- 
versed in the Shastras and able to realize the essence 
( Brahma or Chaitanya ) in things, for the purpose of 
acquiring^ from him both Vyatireka and Anvaya 
Knowledges {Yajjndtvd,,,atho Mayi-IV. JS). He is, then, 
asked to do his duty of fighting as a Kshatriya ( Yoga 
sajwyasta karmdnam-lV, 41 ), and to continue the 
practice of Ishvararadhana Yoga ( IVorsJiip of the Personal 
God), so that he may be able to set himself free from 

the fetters of the Kriyamana {ApicJicciasi pdpebliyah 

santarishyasi-lV, 36) of killing Bhishma and others, 
which is the real seed of all his doubts and restlessness, 
as also to destroy the Sanchita ( Yathaidhahsi .^.hhasmasdt 
kurute tatiui-IV. 37), which lies hidden in his Reason, and 
secure Eternal Peace {Pardm shdntim-lV , 39 ). Although 
Arjuna heard all this patiently, he could not somehow 
grasp properly the exact meaning of the expression 
‘ seeing inaction in action and action in inaction \ used 
in the eighteenth verse. When, therefore, Shri Krishna 
asked him, at the end of this Chapter, to arise and prac- 
tise Karma- Yoga {Yogamdtishthottishtha Bharat d-IV , 42), 


The only means of making Shri Krishna your own is the ardimt 
desire to do so. He cannot be had in exchange for aiiy valuabies. Ecligious 
austerities, tows, penances or studies are not at all efficacious in winning 
Him over. See therefore that you remain strong iii earnestness . — Tkdkur 
IlaranCtth, Ujfadeshdmrita, 

1 Of Aksharam Brahma paramam — VIIL 3. 

^ 2 Cf. Antiii ya shevatilya, shlokiu / Uttamashloka bolila kin / jnana 
khadgeil sahshaya chheduni takiu / aiii utha aniishthirL yogateh // Yogiii 
mlianaje Ishvararadhaneche thaih / karma arpanch Islivai’ache pain / kin ya 
magilya shlckiS. Sheshashai / haebi bolila yoga shabdartha // YatharthadipHid, 



324 


even after acquiring practical Knowledge of the Self, 
the directions seemed to him to contradict some of the 
instructions he had received before, and he was forced to 
beg Him, in the beginning of the next Chapter, for his 
final decision as to whether he should renounce action 
altogether or follow the Path of Action. The reply 
given occupies the whole of the Fifth Chapter. 

AtiiUijn,ui:ivis!!a.y;tKa iiisL'haya jnaiieu. kaniiia / vaya saiishaydtoil 
saiuula chbeduiia / saiu yak;i (larsiiaiiopdya ka.niia yo^^a jaiia / kariO. aiiasU- 
tbima iii.shkaiija buddhyd ji dtltsatUtnaridahihari, 



CHAPTER V 

( PANCHAMODHYx^YAH ) 


SYA'OPSIS . — TJiere arc lands of Sannydsa 

( renunciation ) mentioned in the Shastras, One 
of them is the ‘ Chatnrthdshrama ’ ( the fourth 
sta,e;e of life ) and the other is the ffdmyatydga' 

( the giving up of uorl: with motives L Both 
iniply desirctessness^ ( Jury ah sa nitya saunydsi 
yo na dveshti na kunhshati- V, f A An Ashram a 
Sannydsiy who lais wm'Idly desires f Jdamand } , 
is a slur on the Order to whic h he i'clongs, and 
a Ktimyntydga Sannyasiy who desires fruit 
without perfonning optional ( Sahtrna J duties y 
is always miserable. Both the kinds of Sannydsay 
agaiity cannot do without Karma Yoga ( Sun- 
ny dsastu Mahdbdho d iihkhamdptii m ayogatah- 
V.6 J. Foi'y those who take the holy orders 
without securing purification of mind by Karma 
Yoga, as well as those who abandoji work with 
motives and, at the same time, neglect the neces- 
sary duties or do not dedicate them to the 
Personal God as sacrifi.cey have }io chances of 
acquiring practical Knowledge of the Self and 
Freedom. It is only the Sannyasiy zvho is with- 
out desires and is equipped with Yoga, who 
attains to Brahma without delay ( Yoga yukfo 

1 Sujna vicbar.'isliila fidliikari joi bbaka^ln' kc r,a.i]iiy;!,sa etalesliarira 
karinano samiyasa t.c kadfipi paiia sanibkavatoja natlii, saunyasa to mutra 
naaiiasika tbai shake. — Dvivcdi. 
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miinirlirahrna nachircnddhigachchhati — V. 6 ). 

After realizing the Self ( Jndnena tu — V, i6.and 
Viditdtmanah-V, 26 A hey by constant study of 
Brahma within and zvithout ( ^ Tadhuddhayah . . . 
samadarshinaliL — V.lJ-lSand ^ Antahsiikho^nta- 
rdrdtnaK — F, 24 ) and dispassion CBdhyaspar- 
sheshu ...na teshu ramate budhaK — F. 21-22 and 
' Kd^nalzrodha viyuktdndw * — F. 26), conqiieringy 
even in this world, the delusion which produces 
rebirth ( Ihaiva tairjitah sargo — F. IQ ), rests 
in Brahma ( Brahmani sthitah — F. 20 ) before 
his release from the body ( Prdk sharira 
vimokshandt — F. 23 by the Grace 'of the 
Saguna Brahma, Who is just and merciful as 
well as free frojn taint ( Nirdosham hi samain 
Brahma tasmdt — V.ig), and enjoys the Brahmic 
Bliss both before and after death ( Abhito 
Brahma nirvdnam vartate — F. 26 )• 

0 Lord of Vaikuntha ! O Thou Generous Master 
Who art ever ready to accept all the actions offered to 
Thee disinterestedly by Thy loving votaries, and to give 
them in return Purification of Heart, Knowledge of the 
Self and Eternal Peace. Thou art, O Friend of Man- 
kind !, not only the Enjoyer of all sacrifices and 
penances, but the enjoyment itself and the enjoyment s 
object too. O Glorious Eternity !, of all the ephemeral 
tenements of mortal beings, human body is undoubtedly 
the acquisition of rare good fortune. Much more rare^ and 

1 Of. Durlabbo oiariuslio deho dehinfirn kshaiiabhangurah / tatrapi 
durlabham manye Vaikuiithapriyadarshanam // Shri Blmgamta, XI»2.2t). 

Duiiabham yatra me vai tadlevaniigralia hctukaiu / manushatvam 
iiiumuksbutvam maha purusha sailsbrayali Jj Vivelia OhudMmani. 

Durlabba mariusha janma tayautahi durlabha kfila kiteka jineil/tyautabi 
durlabha santa samagama vyartha jiiicu Haribhaktivineil // Pandita.. 
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blessed is that human life, which enjoys the sight and 
talk of the Saints, who are beloved of Thee. For, hast 
not Thou told Uddhava very often, in Shri Bhagavata, 
that neither the practice of Yoga nor the performance 
of sacrifices, penances, gifts and other righteous 
acts, nor the study of the Vedas, nor the making of 
pilgrimages, etc., arrests Thy favourable attention as 
much as the association with Thy Saints ! Be pleased, 
therefore, O Guardian and Ruler of this Universe !, to 
favour us with the holy company of Thy Saints, so that 
we may lie down at their Feet and learn how to sacrifice 
actions to Thee and get our hearts purified, as well as 
how to sing Thy Glories, which have a special 
saving power ! 

After describing the Path of Knowledge {Jndna Yoga) 
in the last Chapter, Shri Krishna tells Arjuna, at the 
end, that actions do not fetter him, who offers them as 
sacrifice to the Personal God ( Yogasannyasia karmdnam)^ 
and then, exhorts him to stand up and fight ( Yogamatish- 
tlwttishtha ). When Arjuna heard this, he remembered 
the words ‘ tasya kdryam na vidyate ’ ( he has nothing to 
do ), uttered by the Master in HI. 17 , but forgot that they 
referred to the Perfect Man. Thus, thinking erroneously 
that he was being given instructions which 
conflicted with each other, he puts the following 
question : — 

^ II ^ II 

** Oh Krishna ! Thou praisest renunciation of actions 
and also Yoga (the disinterested offering of them 
as sacrifice). Tell me decisively which one of the 
two is superior.** 
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Here, Arjuna means’ to say that, when in one breath 
Slid Krishna praises ( shansasi ) renunciation and pursuit 
of actions (sannydsam karmandm punaryogancha) — for, 
without doing action, there can be no offering— it is 
impossible for him to carry out His instructions. If He 
were, therefore, to make sure and ask him to do any one 
of the two, which He may deem better ( yachchhreya 
etayorekam tanme bruhi siinischitani ), he would be able to 
obey His orders. Shri Krishna understood at once that 
Arjuna was wrongly applying- to himself, who was a 
mere Seeker of Knowledge, the words which He spoke 
in connection with the state of a Perfect Jnani. But, as 
He saw that Arjuna did not still comprehend the true 
meaning of renunciation of actions, He tirst tells him, 
in the next verse, that both Renunciation and Karma 
Yoga are necessary for Salvation. 

i) ^ it 

** Renunciation and Karma Yoga both lead to Supreme 
Bliss j but, of the two. Karma Yoga is superior to 
renunciation of action/’ 

If one wishes to secure the Highest Bliss, which is 
Freedom ' or Salvation, he has need of both Renunciation 

1 Cf. ‘Niiashiryatii cliittalsr.ia’ yoiieri ! sjuiiiyAs/i bolii./i'j v;i fi Krihlun-n / 
‘ chbitvainam sailifliayain yoy^aiiC yciicn vaolmncu / kariUiMiiuslit haiia 

bhisi // Tan dohincljL-n cka satuayin aiiubUtliaiia / iia karavc ji Sijri Krishna 
puma / tari doJiih ruaji bhroyaii badliana / te.icui jjiia .s;ir)ga aJuIis // Ch 'it- 
saditnarulaluJiari. 

2 Cf. Mi tyasa boliloH kariiia t,yaL,ui / kia pal;va jyacjlia jiiana yoya , 
hA, jijnasu yasa kanaa yoga / boliloh // Y athf rthadijnkf . 

3 Cf. Ai)alcri parama kalyana / aga ArjuTia ' inolvsba jAiia / tya 
Tuokshachya pi-aptisa karana / saaiiyasa ani kanaa] si // Yathftrthadijnhi. 

To rabaiie ga Kinita siita / lie sainiyasa yoga Ticliaritail / inoksliakai-a 
tattvata / doalii boati jj Jn>'neslivarl, 
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and Action { sannydsaJi karmayogascha nihshreyasakard- 
vtibhau ). But, it miist be understood that Karma Yoga, 
or the doing of disinterested actions and offering them 
to the Personal God as sacrifice, is better than renounc- 
ing actions altogether ( tayostii karynasannydsdt karmayogo 
vishiskyaie). Arjima, however, did not seem to be 
prepared to accept this view, as Renunciation has been 
universally^ acknowledged to be superior to Action. 
Shrl Krishna, therefore, pointing out to him, in the next 
verse, that true Renunciation is in Karma Yoga itself, 
establishes the superiority-- of the latter. 

Irt: JT H i 

TK II I! 

** Be he known as eternal renouncer, who has no 
eversion and no desire ; for, © Mighty^armed !, 
he, who is free from the pairs of opposites, is 
easily released from hondsP^ 

One, who is the same in joy and sorrow, success 
and failure, heat and cold and such other pairs of 
opposites {nirdvavidvo), is to be known as {jneyah) a true 
Renoiincer {iiitya scvniydsi). He has no desire for good 
oljjects {fia kdjikshati) and no aversion for bad ones 
{na dveshii)y and yet, he does everything that falls to his 
lot and offers it as sacrifice to the Personal God, as is 
evident'" from the statement that he is easily freed from 

1 iJf. Aisen iO'islina 3 ':i ylilckin bolila / parantii etlii'i; JViiDtii j 

]viM, ‘ Kurnia]jimi tliora mala j sainiyasa sarva baniiuala ’ /; Samajoui ha 
Arjiinaclia bliava / karma Togiucha Devatihidova / saJinyttsa (laaiii j 

biiroslitiia karma yega rahaiiatoya. hhlokifi Yai 

2 (y. Tarhifi jaiiafi ncDah sakalah j ba karma pahjala / jaisi 

niiva striyau balafi / toja taraui // Taisoh tarasaia paliije / tari sohopa ha- 
ebi dekhijo / ycnen Kannya!>aj)ha]a. lahije / aiia\aberi // J whicshrar} , 

3 Cf. Ha bandh.apasimi sutato / ya viirniiii'i Isbva^ih karmefi 
samarpito / aisa bhavaitha davito / Shri Krishna // YatJdrthadipihL 
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bondage {sukham handhdt pramiichyate). Thus, by- 
avoiding the fruit of action, he secures Renunciation 
in Karma Yoga. ^ The 2ippe\\2iiion* Mahdhdho^ (Mighty- 
armed) is used specially to convey the idea that Arjuna 
would be able to accomplish this Renunciation with 
ease. Now, a Karma Yogin is said to be superior^ to an 
ordinary Renouncer ( Ashrama Sannydsi^ ), because the 
former can secure true Renunciation ( Kdinyatydga 
Sannydsa) by giving up likes and dislikes, but the latter, 
if his mind is impure, has no opportunity of doing actions 
and offering them to the Personal God for the necessary 
purification. Arjuna had nothing to say against this 
explanation, but, as he was still averse to fight, he 
thought to himself ‘ why should both Renunciation 
(Sa 7 tnydsa) and Karma Yoga be deemed indispensable 
for obtaining Salvation, when each of the Sankhya and 
Yoga Paths is able to produce the same result independ- 
ently of the other ?’ Shri Krishna, therefore, describes 
the relation of the Sankhya and Yoga to each other, 
in the next two verses. 

II « II 

^ ^ m ^ ii ^ ii 

1 Cf. Evam karma yogiil Bannya-i-a | sadhe mhanuni karma yogasa / 
purva shlokin Mi Jagannivasa / shreshtha rohanoni bolilou // Ani karma 
yoga vauchuni / ashuddhata asatau manifi / vyartha sanayasa mhanoni / 
karmayogi sannyasi ha thora Jj Yat/i(7rt/f adijnkd. 

2 Of. A life which is well-ordered from beginning to end — that is 
wliat is implied in the phrase, ‘the Four Ashram as \ Two of them — mz., 
the life of the student and the life of the householder — these form the 
Pravritti M^ga of the individual. The two later stages — ^the life of the 
Vanaprastha and that of the Sannyasi — these are the stages of withdrawal 
from the world, and may be said to represent the Nivritti Marga in the 
life of the individual. — T/ie Four Ashramas hy Mrs, JBesant. 
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** G^hildren^ not Sages> speak of Sankhya and Yoga as 
(Paths) distinct ; he who is duly established in one,, 
obtains the fruit of both. The goal, which is 
reached by the Sankhyas, is also attained by the 
Yogins; he sees (truly) who sees Sankhya and 
Yoga as one.” 

It is the Ignorant Man or the new scholar who talks 
Sankhya and Yoga as two Paths {sdnkhyayogau prithag 
hdldh), but the Sage ( panditdh ), who grows perfect in 
either of them {ekainapydsthitah samyag)^ does not think 
so {na*pravadanti), for, he actually enjoys the fruit of both, 
viz., Jnduasiddhi {uhhayorvindate phalam). The place^ or 
position, thus won by the Sankhyas or the followers of 
the Sankhya Path (yatsdnkhyaih prdpyate sthdnam), is also 
gained by the Yogins or the followers of the Yoga Path 
{tadyogairapi gamy ate). Therefore, the real- seer is the man, 
who sees these two {viz., Sankhya and Yoga) as one (ekam 
sdnkhyancha yogancha yah pasliyati sa pashyati), Sankhya^ 
implies the idea of numeration, the counting forth 
or separating the Self from the elements. When one 
has realized^ the Self in this way — for, there is no other 
method for that purpose — he may obtain Perfection 


1 Of. Aui Sankliyiu jeu piivije / touchi yogiu gamijc / mhanauni aikya 
dohoil sahajeu / iya lii pari jj TeyacM jagiu pahrilen / upanapefi tenenchi 
dekliileu / jeya sankhya yoga janavale / bhedefivina // Jnemeshvai'i, 

2 Of. ‘ h^kam safikhyancha yogancha yah pashyati sa pashyati * h.lcha 
sbloka thodya shabdabhedanen Mahabharatantahi donadau Tila ahe. (Shant. 
305. 19; 31G. 4). — Gitdrahasya. 

3 Of. Sankhya mhanaje sailkhyecha bhava / tattvasaukhya Tichara- 
nnbbava / jya vichareh l^aramatnia vaibhava / thaiu pade // Atma tattva 
eka / prakriti tatfcveu jadeh aneka / yancha karitau viveka / thaih pade 
afcmatabtva // Yathdrthadijpxkd, 

4 Aiseh iitma tattva samajavoh / maga ekeu s;ii'ikhyachi samyaka 
aiiushthaveil / ekeu ashtauga yogiii chitta lavarcn / tyasa ekacha marg^ 
phiila dohiii margahcheh juana paripaka // YathartkadipiM, 
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and Freedom either by continuing the same Sankhya 
system and seeing^ everything in the Self, as waves in 
the ocean, or by practising the Yoga, i,e.j the inhibition 
of the functions of the mind by means of the Ashtangas 
( eight parts ), Yama, Niyama and others. Arjuna 
thought that, in the same way. Karma Yoga and 
Sannyasa ( renunciation ) might also be independent ot 
each other in securing Freedom. Shri Krishna tells 
him, in the next verse, that he has erred in his 
surmise. 

I 

** Kenunciation, © Mighty=armed !, is hard to reach 
without Yoga ; the thoughtful renouncer, eguipped 
with Yoga, attains Brahma without delay.*’ 

As stated in the two preceding verses, he, who sees 
Sankhya and Yoga as different Paths, is blind, and he 
alone, who sees them as one, sees with clear eyes. For, 
one, who pursues well either of the two, attains 
to the fruit of both, virj., Perfection of Knowledge. Ihe 
case of Sannyasa {reniinciatio}!) and Karma \ oga is, 
however, otherwise. There are two kinds of Sannyasa. 
The first and the most important of them is the "Kcnnya- 
Tyciga \ or the giving up of actions with motives. The 
second is the ‘ Chaturthdshrama \ or the Fourth Stage 
of Life, in which the top-knot and the sacred thread 


1 Of, Evam kalalcii dtma latfcva / tenchi lU-ahma barvatniatva j ty:i 
chitsamuclrin jadatva I tarangal^nren // Aisa Mliikhyu shastjaidia anubhava / 
henchi Veda-ntacheil vaibhava / 3 'a Gitentiichi ‘DevadliidcYa / trayodasba- 

dhyayauta varnila // ‘ Ya evam vetti puruslialii na sa. bhuyo 

bhijayate ’ (B.Gr. XIIT. 2 3 ). — 'Yntlvfrthadijnh'i. 

2 Of. Kamyanam Ivarniaiiam nyasaiii sainoAbani kavayo viduli — 

2 ?. G. XVIIL 2. 
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are discarded ( Shikhd siitra tydga ). For both^, it is 
essentia] to do the necessary duties of their different 
castes and stages of life ( Varna and Ashrama^, and to 
avoid the optional ( Sakdma ) ones, as even an Ashrama 
Sannyasi has got to do something and be desireless 
( sannydsastii dnhkhamdptumayogatah ). In the same way, 
the Karma Yogin has also to shun- motives, like the 
Ashrama Sannyasi, and to work disinterestedly for the 
purification of his mind. Therefore, the thoughtful 
man ( niitnih ), who carefully avoids work with motives 
and faithfully practises the Karma Yoga {yogayiikto), 
goes straightway to Brahma ( Brahma nachirend- 
dhigachchhati ) by the help of the Vedas and the 
Preceptor, Arjuna was now satisfied that Sannyasa and 
Karma Yoga Avere not, like Sankhya and Yoga, inde- 
pendent of each other, but that both of them were 
necessary for obtaining Salvation. He wished, however, 
to know how a Karma Yogin, who had realized the Self, 
could enjoy Living-Freedom ( Jivanmnkti ) when he was 
actually engaged in actions, as he seemed to forget 
all that he had heard on the subject in the previous 
discourses. Shri Krishna, therefore, tells us, once more, 
the different ways, in which the Yogins keep themselves 
aloof from the fetters of action, in the next verse, He 

1 Cf. Mukhya kriniya t.yagcu svakaraia / karanen parama sannyasa 
(iharma / dusareii shikhasutra t-yagen ashrama / hch lakshanadvaya 
sjninyasacheh jj Nitya Yihita karmeh kari / tya vogaleh kamya liatih na 
dhari / navtie karmat.yag^'h baddba tevhah sannyasa, pari / karma yogehchi 
sadlie ha sannyasa // Evain hahi sannyasa / 30 karma karila tyasa / ani 
kamya tyaga sannyasa halii jyasa / karma yoga sadbo tyateheni // 
YathdrtJiadigikd. 

Sampurna sannyasa kadapi pana thai ehakato natlii, etale yoga to 
rakhavoja pado chhe, artbat yoga vina sannyasa baiiatoja iiathi, etale je 
karraayukya boya teja sannyasi thai shake chhe. — Lvivedl. 

2 Of, Na hyasannyasta sahkalpo yogi bhavati kaschana — B, G, VL 2 , 
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deals with the Yogin, who sees the Brahma or essence in 
everything, as thread in a piece of cloth. 

^^ ^c rr r^ *jdiciTT sr ii 's ii 

** The Yoga»equipped, the pure-hearted, the self«ruled 
the sense«suhdued, the Self of all beings and 
matter, though acting, is not tainted/* 

This is a description of a Perfect Jnani, whose 
Reason has been thoroughly purified ( vishuddhdtfnd) by 
the faithful performance of the Karma Yoga (yoga^ ynkto), 
and the bridle of whose Mind, which is under the control 
of the charioteer of ^e2iSon(vijitdt7nd-), is able to restrain 
the horses of his Senses ( jitendriyaJi), because he realizes 
that he is the Self" or essence of all the Individual Souls, 
their bodies, as well as of the five principal 
elements, of which they are composed, i.r., in short, he 
identifies himself with all spirit and matter ( sarva^ 
hhutdUnahliutdtmd ). Such a*’ man is not at all touched 

1 Of. Shastriya karma ten phalarabita j teri<’.hi .IbUvarfirpaua karih en 
nischita / tayateb iiama yoga mhaiiijata j tenefi vukta jo purusha li 
ChUfaditnandalahav i. 

2 Cf. Atmiaiam rathiiiam viddhi...iiKlriyani bayaiialiiir — Shruii, 

3 Cf. Iwam ‘.sarva bbuta’ shabdefi sarvadelia] ‘atma’ shabdefi jivamatra' 
cbi nibsandeba j punbfi ‘bbuta’ sbabdon pancbainabbbhuta sarnaha / diisariy;< 
*atma’ shabdefi jada pata tantu atma chaitauya // Yathdrthad\piliC(, 

Jaisefi Scamudriu la^aiia na pade / tavaii vcgalefi alpa avade / maga bov«- 
■sindbuebi cvadefi j mile tevhafi // Taisefi sankalpauid kadhaleu I jeyacben 
mana ebaitanya jale / te^ien ekadesbije pari vyapilen J lokatraya /' 
Jwinc^hvarL 

4 Cf. Etale jada chetanMi sarva padartbaman jc eka atmiX cbhe t-e 
rupajajeno atma thai. — JDvivedl. 

5 Cf. Evam jadajada atmasvarupaebi dekhatu \ aisa jnani to loka 
drisbtya karma karitu j to svadrishtya kaubiucha na karitu / ua limpatu 
karmen karani // Chitsadanandalahari. 

To karma karitehi kaliii / apaaa akarta aisefi jari na sambhiXli / to sharira 
karmin jari cbali j tari karunibi limpata nase // YaJtharthad'^yili^* 
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by the taint of actions {hirvannapi na lipyate), even if 
he does not care to observe that he is not the doer, at 
the time of performing them, for, to him the whole 
Universe, with his own body and actions, is nothing but 
the Self. Shri Krishna now tells Arjuna, in the next 
two verses, how one, who has realized the Self but has 
not reached Perfection, watches that he is actionless 
when actions are being done. 

ll it 

II ^ II 

“ The attuned essence^knower thinks * I am doina 
nothing at all* in seeing, hearing, touching, smelling, 
eating, moving, sleeping, breathing, talking, letting 
go, grasping, opening or closing the eye^^lids; he 
holds that the senses deal with the sense^objects.** 
One, who has realized the Self {tattvavit) and who 
is duly engaged in constant study of the Self {yukto ^ ), 
but who has not yet attained to Perfection, like the 
Yogin spoken of in the last verse, remembers {manyeta) 
that he is actionless {7iaiva kinchitkaromiti) and thinks, 
by means of his Reason, that he does nothing- when the 

1 Of. Arjuna tattva kiilalcu iyalfi, / atmd akarta kalaleu tyaki / mi karta 
ais:i ahaiikara jyala, j utraa rajju kulatau nirisbri sarpa // Tyaiien apalen 
chidatmatva / jyasy stirvatha akartritva / sphure tya. smaraniii yojaveii sattya j 
2 'aiatam;i vegaleil karuni // Chitta chaitanya svarupiu yoje / aiseii tattvajneu 
adhin keleu pahije / jyanefi aiseu kelefi t.yasa mbauije / yukta mbanoni jj 
Yathdrthadipikii. 

2 if. 'Ibe Gita can only be understood, like any other great work of the 
kind, by studying it in its entirety and as a developing argument. But the 

modern interpreters have laid an almost exclusive stress ..on the 

idea of equality, on the expression Kartavyam Karma, the work that is to he 
done, and on the phrase ‘ Thou hast a right to action, but none to the fruits 
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various operations^ of the organs of perception, action 
and life-breaths, such as those of seeing {pashyan ), 
hedivingishruivan), touching {sprishan), smelling {jighran)^ 
eating {ashnan)^ walking (gachchhan), slumbering-(5't;<^/?<7//), 
breathing (shvasan) in and out, speaking (pralapa/i), 
throwing out excretions etc., giving and taking 

things with the hands {grihnan) and opening and 
shutting eyes {immishamiimishan), are going on. How, 
then, does all this happen? The conviction of his Reason 
is (dhdrayafi), that this is nothing but the play of the 
senses amidst their objects ( indriyCinindriyarthcslm 
vartanta iti ), e. g,y the eyes indulge in forms, the ears 
in words, and so on. Those, who have no Knowledge 
of the Self, believe that they themselves do everything 
and are, therefore, fettered by the chains of action. In 
the next two verses, Shri Krishna mentions the way in 

of action’, which is now popularly quoted as the (Ireat Word, the 3fakdva}n/a, 

of the Gita What is the work to be done is not to be determined by the 

individual choice ; nor is the riglit to the action and the rejection of claim to 
the fruit the Great Word of the Gita, but only a preliminary word governing 
the first state of the disciple when he begins ascending the hill of Yoga. It 
is practically superseded at a subsequent stage. For, the Gita, goes on to 
affirm emphatically that the man is not the doer of the action ; it is Prakriti, 
it is Mature, it is the great Force with its three modes of action that works 
through him and he must learn to see that it is not he who does the work. — 
Assays on the Gita by Babu Aurohindo Ghose, 

1 Of, Chakshuradi jDanendriyin karuna / vagridi karmendriyih karuna / 
pranadi vayu bhedeh karuna / hoya vartana jnaniyasi // Tari nctrih rupa- 
ten dekhata / slnavaniu shabda aikita / tvacha sparshateh jfAnata / gandha 
gbeta ghraneii karuniil // liastmendriyeu ashana ktu’ita [ he pancha 
jnanendriyanche vyapara ni&chita / atau karmendri^anche ittbambhuta / 
savachitta parij^esiii // Tarif charanefi karitase gamiina / vacbeni ghabdacheh 
jalpana / payupasthachofi visarga jrma / kari grahana hasteff karuni // He 
karmendriya panchakache vyapara / ‘ shvasan ’ lie pranapancbakache 
vydpara / taisechi naga, kurma, krikala, devadatta sara / pancha prakara 
dhananjaya be // Ohitsaddnandalahari, 
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which the Seekers of Knowledge (Jijndsu) are freed 
from bondage. 

!T ^ II lo II 

I 

I^tfhsr: ^*T HUH 

** He, who abandons attachment and performs actions* 
offering them to Brahma, Is untainted by sin, as a 
lotus'leaf by the waters. The Yogins, abandoning 
attachment, perform actions for self«purification, 
with the body, the mind, the reason and the senses 
held aloof.” 

The Seeker of Knowledge (yoginah or Jijndsu), who 
does his duties^ disinterestedly {karmdni sangam tyaktvd 
karoti yah) and dedicates them to the Saguna Brahma 
or Personal God {Brahmanyddhdya), in conformity with 
the Bhagavata Dharma, already referred to in the 
Commentary, is unstained by this sin (lipyate. na sa 
pdpena) in the form- of merit (for even merit fetters, 
if not duly offered as sacrifice to God), as the lotus- 
leaf is unmarred by the waters {padmapatramivdmhhasd) 
in which it appears. The duties he performs without 
attachment, for the purification of his heart (yoginah 
karma kurvanti sangam tyaktvdtmashuddhaye), are divided 


1 Cf, Taisin lauMkefi vaidikeu karmei! karuna / nirapeksha kari jo 
Brabmarpana / to na limpe jana papeil karuna / tehi khuna aisi ase // 
Papapunyatmakeii jiii karmen asati / teuhin na limpe jana sarvarthi / jarhi 
padma patravari udaka ghaliti / ishadgati limpe na kin // C/iitsaddnanda- 
lahari, 

2 Cf. Puny^tmakeS papen svarg4 yeije / papatmakeu papefi narak^ 
jaije / maga Mitten jeneii pavije / ten shuddha punya // Jndneshmri, 

Suvarnachi tari bedi / taisefi punyahi bandha ghadi / evam punyahi 
papachi ugbadi / be goshti bote bhav^tben // Yathdrtkadijnkd, 

22 
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into fouri classes : — 1st, those with the body 
ikdyena)i such as bathing and prayers {Sndna 
Sandhyd), 2nd, those with mind Onanasd), such as 
meditation of God (Bhagavaddhydna)^ 3rd, those with 
the reason (huddhyd), such as ascertainment of the truth 
that the Love of God alone secures Knowledge and 
Freedom, and 4th, those with the senses- such 
as hearing and celebrating God’s Name. The senses of 
the Karma Yogin are called 'kevalaik' (free) in the text, 
because, though they are naturally prone to the sense- 
objects, they turn off from them to this disinterested 
sacrifice. In the next verse, Shri Krishna distinguishes 
these Jijnasu Karma Yogins from the worldly men, who 
do similar actions with desire of fruit and are fettered 
by them. 

5^7 : cw^rr i 

II KR II 

The Yoga-equipped, abandoning the fruit of 
actions, attains to everlasting Peace ; the non* 
equipped, led on by desire, attached to fruit, is 
firmly bound*’* 

The Lover, who offers as sacrifice all his actions to 

1 Cf, Kayeii karuni karma / Bnanasaudhyadi svadharma / manekaruni 
uttama / Bhagavaddhyana // Bhagavadbhajanefichi rooksha lioya / ityadi 
buddhicha niscbaya / kifi tyachya pras^eficbi advaya / jnana siddhi // Ya 
Tegalifi indriyea hi karuni / karmcfi kariti till kevala mhanoni / indriyansa 
kevala shabda l^uni / bolela ya bhavcil // Kin rajogundchih indriyefi / tin 
tsahaja vasan^mayeii / tyafita nisbkama Bhagavadarpana nischayeh / 
pravarfcati tin kevalefi mhanavin jj Shravana kirtanadi karma / Bhsgavat- 
priti nimitta jo dharma / ghade indriyuilteh uttama / ten karma kevala 
indriyefi ghadatase // Yatharthadipikn, 

% €f, Gheifi gheifi maze vache / goda nama Vithobdohefi // Tum- 
hi ghyare dolO sukha / paha Vithob^hen raukha // Tumhi 4ik4re k^na / 
in4zy4 Vithob4ohe guna // Mana tetheu dhilnva gbeyifi / r^hefi Vithobaoh© 
payifi // TuM mhane jlv4/ nako soduri ya Kesha y4 jj 
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the Personal God and who has no desire of fruit (karma 
phalam tyaktvd), is said to be Yuktah^ (Yoga-equipped). He 
gains endless Peace, which means Freedom^or Salvation 
(slidntimdpnoti naishthikim). On the other hand, one, who 
has no Love of God (ayiiktah^)^ who is ever impelled by- 
desire (kdmakdrena) and who seeks a fruit from works 
(phale sakto)y is tied down by action (nzbadkyate). Now, a 
doubt arose in the mind of Arjuna, viz.^ ‘how an imperfect 
Yogi can regard himself as actionlesa (akartd^), 
especially, when the senses of themselves are unable to 
do any action without the help of Reason ? ’ Shri Krishna 
answers the query in the following verse. 

^ II II 

** The embodied Self, the Master of his Reason, 
renouncins all actions, together with the mind, 
dwells at ease within His City of Nine Gates, 
neither acting nor causing to act.’’ 

This is a reply to a question, not about the Perfect 

1 Of. Yukta jo Ishvariirpana karma karta / apanateil phala napekshita // 
Chitsaddnandalahari, 

Ishvariu karmen arpi bhakta / sanga takuiii pbaliii virakta / to Isbvariu 
yojila yalagifi yukta / to mhaiiJiva // Yathdrthadipihu 

2 Of Moksharupa je kin shanti / te hi naishthiki jana sarvarthiu // 
Ohitsaddmnd'al aha ri. 

3 Of To Ishvar^rpana karma na karitu j apanatenchi nana plialeii 
ichchhitu / phalachi kitraneu karma acharatu / asakta hotu phalacha thdin jj 
OhUsaddnandalahari. 

Tadviparita ayukta / karmeii karuni pbaliii asakta / to bantlha pavato 
abhakta / Arjuna 1 // Tathdrthadlpihd, 

4 Of, Atdu buddhisa akartritva tyacben kale / tevbaii akartritva ty^sa 
phale / pari jon buddhi tanmayatvin na vale / toil to jnto na mhanave 
akartd // Valali tathapi tya buddhi vancbuni / karma na ghade indriya 
vargeiichi karuni // buddhisa kartritva y^varuni / l%alen tevh^n kaisd 
■akartl. // YathMrthadipilid^ 
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Jn2.ni, who sees the Brahma in everything, nor about 
the Karma Yogin, who does not possess any practical 
Knowledge of the Self, but it is about :him, who has 
realized the Self and whose Reason has not yet become 
steady. Just as all the transactions of the world are 
done with the eye-sight when it is enlightened by the 
light of the sun, or an iron bar moves when it comes in 
proximity with a loadstone, so do the senses operate 
through the influence of the mind. The Initiate ( dehi or 
Sddhaka ), who experiences^ by means of his Reason 
( vashi ), that he is separate from the mind itself, which 
moves the senses to action ( sarva karmdni manasd 
sannyasya ), sits God-like in the body with nine^ gates 
{ dste sukham navadvdre pure )^seven in the head ( the 
eyes, ears, nostrils and mouth ), and two in the trunk 
(anal and urinary for excretions) — and avoids doing 
anything or causing anything to be done ( naiva 
kurvanna kdrayan). Now, it occurred to Arjuna that, 
although the Master was all along impressing upon his 
mind that the Soul was actionless, yet, the popular^ 


1 Cf.Xk lagiii mariasaha / vegaliu indriyeil ani deha / vegale vishaya 
^ egaleu karma nihsandeha / apaiia akarta buddhineh mbane // Sarva karmefL 
man^ahita j sannyasuni aisiii tyaguni niachita / na kari liaravi sukheii 
atyanta / navadvarapurifi vase shlokartha aisa // Yat/iart/iadijiikd, 

2 Of. Tail navadvara jeu pura ase / tyache thain ha vasatu ase | 
navadvareii mastakih s.apta ase / doni ase adbodvilreu / / OhUsaddnamla- 
lahari. 

Dona dole, dona kana, dona nakapudya, toiida, mutrendriya, va guda 
bin sharirachin iiau dvareil kiiiva daravaje samajatata,^ — Gitdrahagya. 

Chakshu, ahrotra, n^sd, e dvandva tatbd v^ni e s4ta ; upar^nta pdyu 
ane iipastha e navadv^ravala . — DvivedL 

3 Of, Ani p^hatafi loka vyavahara / sarva karavito Ishvara / t^tparya 
na kaloni ^dh^ra / y^sa VedachM indniti // Tathdrthadijpihd, 

Tari Shruti Smriti aisefi bolati / Ishvara karavita jiva karta bolati / tari 
ten kaya asatya Lakshmipati / sanga majaprati yathdtatbyeii // 
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belief was that God did everything directly or indirectly, 
and that it was supported by the Shrutis and Smritis. 
Shri Krishna explains the mystery in the two following 
verses. ■ 

fr vrgt i 

5T II It 

;TT^ 5T ^ 3 : I 

frw ^cR: ll II 

** The Lord does not produce^ amongst men the notion 
* 1 do this % nor actions* nor the connection of 
action and fruit* bat it is Nature only that works. 
(Tlgain)* the Lord receives neither the sin nor the 
merit of any one. Knowledge is enveloped by 
Ignorance* with which mankind are deluded.’* 

When the Shruti says that God causes them alone to 
do pious deeds, whom He wishes to take to heaven, and 
makes such persons only to commit sin as He intends to 
condemn to hell, it means He is in the position of the 
sun, who guides the footsteps of both those who follow 
the right path, as well as of those who follow the wrong 
one. Therefore, Shri Krishna says, in the first of these 
two verses, that He does not put forth ( srijaii ) in this 
world ( lokasya ) the idea of agency ( kartritvam ) nor 
deeds ( karmdni ), nor does He link action with its fruit 
( karmaphala sanyogam ), but that actions take place 

Shruti — Esha hyeva giidhu karma karayati yamebbyo lokebhya unnini- 
shate / Esha u evasadhu karma karayati tarn yamebbyo lokebhyo’dho- 
ninishate // 

Smriti — ^Ajnojanturanisho’yain^^tmanah sukhaduhkbayoh / Ishvara 

prerito gachchhet svargamvashvabhramevava // 

Aisen Shruti Smriti svayeu bolati / ani loka prasiddhi hi ase sarvtohi // 
Ohit9addiuindalahari, 

1 Cf. Apana kart^ mhanuni / mani karmeu karuni / hen kartritva ^ni 
karma donhi / jiva lokanchih nasati nirmita Ishvareii // YcdhdrthadipihdU 
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naturally, according to the inherent tendencies of 
previous lives ( svabhdvastu} pravartate ). These tenden- 
cies depend upon the company or association one 
secures. If a man, born with evil tendencies, happens 
to fall in good company in this life, he may not be able 
to show much improvement now, but, he is sure to 
create new tendencies {Sanslzdras^)^ which would make 
him thoroughl3^ virtuous in his next life. What is, 
then, the use of God } The answer given is, that He is 
still their ^PrdbhuK (Overlord). God is not merely 
Nirguna Brahma, but He is Nirguna Brahma plus Maya. 
He resembles the sun, therefore, only in His capacity 
of Nirguna Brahma, but His other constituent Maya, 
whose nature is that of the Kalpavriksha, enables His 
Worshippers to obtain whatever they desire (Ye yathd 

1 Cf, Svabhava rnhaiiaje saaskura / chittasa zorabale Ju jo vikara / te te 
sanekara prakdra / karma saukalpa karaTifti // Tadanurupa buddbichjil nis- 
ebayen / karmin pravartati indriyefi / ovarn sarrskarayogeri svayeil / karmifi 
lokapravartati // J 3 'asa jaisi saugati / tydebi taisi safiekdra gati / satsiiiigo 
bhala houni mdguti / dutht-a hoto dubsangeu // Yathdrthadipih'i, 

Brahma akriya chbatau sakriya bbdsc ebbe teno nisbkarsba kabe chbe 
ke svabhdvamdtraja e badhi pravritti kardve cbhe, Brahma nabi. Svabhdva 
etale Mdyd, Avidj'd ityddi name vj^avahdrani prakriti teja e badhani karta 
cbhe. — Drived i , 

2 Of. To understand that, we must first try to get hold of the idea 
that is conveyed by the Sanskrit word ^SansJtdra\ which can be rendered 
very nearly into English by calling it inherent tendency. Using the 
simile of a lake for the mind, it can be said that every ripple or wave that 
rises on its surface does not die out entirely when it subsides, but leaves a 
mark behind or a future possibility of the rising of similar waves oi it. 
Whatever may be its nature, this mark of the possibility of the waves 
reappearing, is w*hat is called *SansMra\ Every work that we do, even to 
every movement of the body, every thought that we think, leaves sucb an 
impression on the mind-stuff. What I am just at this moment is the effect 
of the sum-total of all the impressions that have been left in my mind 
by each and all the works that I have done in my past life, — Swdmi 
ViveMnanda, 
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Mam prapadyante tdnstathaiva hhajdmyaham — B,G* IV- ll). 
He becomes, thus, the guide^ on the Path of Knowledge 
or Love of those, who. knowing Him to be the Omni- 
potent Master of the Universe and the Fountain of 
Justice and Mercy, offer, as sacrifice, all their actions 
done without desire of fruit. In the second verse. He 
explains the reason why He does not become the cause 
of actions and so forth, viz., that, in that case, He will 
have to accept the sin as well as merit of the whole 
world, for, if one were to cause somebody to do mischief 
and quietly enjoy the fun, he would certainly be held 
responsible for the act. The Lord, therefore, does not 
cause anyone to do good or bad deed (nddatte kasyachit 
pdpam na chaiva sukritam). The meaning and force 
of the word ‘ Vibhnh\ here, is similar to that of *Prahhuh\ 
in the preceding verse. Because, although He takes 
on Himself the sin or merit of no man. He is the 
Omnipotent Lord of the Universe (Vibhuh-), for, He 
leads in the right direction all who worship Him 
and request Him to point out to them the true path. 
“ O how strange’', says^ Prahlada, “ are Thy doings^ 
that Thou shouldst seem to be partial, although Thou 
art the Soul of all and hast an equal regard for alL 
Thou art so skilful, having, brought into manifestation 
the world in the playfulness of Thy incomprehensible 

1 Gf. Je Tydsa karmeu samarpiti / ani Tail samartha Jagatpati / 
pravartavisi svajana mati / sukhamargiii bhaviti aiseii // Ya bhaveii 
bhajati / tyansa taisacha to Vishvapati / sanmargiil pravartauni sadgati / 
deta ase // YatJmrthadipika, 

2 Of* Kill sukrita na karavi Ishvara j tathapi to Tibhu mbanaje 
samartha thora / je bhajati tya Ishasa sadara / tya hatiil sula'ita karavicha 
to II Kin je jaiseu yasa magati / kalpavriksha taiseil phala de tydnprati/ 
sanmargin lavin ga Jagatpati I / mhanuni mhanatan samartha sukritachi 
karavito // YaJtharthadi^ika^ 

3 Shri Bhagavata, VIIL 27.8. 
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Yoga*Maya. Thou art loving towards Thy Lovers and 
becomest their celestial tree, that knows not to refuse 
anybody's prayer/' If He were to do favour unasked, 
he would be considered partial {Vishama). If he were 
to force it upon anyone for his ultimate good, against 
his immediate wishes, He would be called cruel 
{Nirdaya), His nature of the Kalpavriksha, which 
means Divine Justice and Mercy, renders Him, there- 
fore, entirely blameless {Nirdosha}). If one asks why 
God creates the Universe at all, the reply^ is, that He is 
unable to prevent the flow of Maya, which is His Tower', 
and which is as eternal as Brahma itself. This does 
not, in any way, detract from His Glory, but, on the 
other hand, adds to it, for nobody would ever think of 
finding fault with a hero, because he cannot destroy 
his own heroism. Here, a doubU arose in the mind of 
Arjuna, viz,, that when the inherent tendencies could 
affect only the mind, and pot the Individual Soul, who 
was actionless, ‘where was the occasion for the proof 
of the self-evident fact that God, the Universal Soul, 
was quite aloof from actions ?' This is solved, in the 
latter half of the second verse, by saying that it was 
necessary, because the rope of the Knowledge, that the 

1 Cf. Vaishamya naighrunyena eapekshatvjlt — Brahma Sutra, 

2 Cf. Vacha aisa parihara / kin aintdi jiva anfldi Ishvara / vishva 
erishti sthiti sanhara / pravaha bJihi anadi // Brahmabija may a afikura / tya 
mayecha ha sarva pasara / bija nase tari hebi prakTtra / na hotah rahati // 
Brahma Ishvar^heii svasvarupa / mciya samarthyacheh rapa / hiii donhi 
nashun shake aisa pratapa / nase Ishvarin // Svisvarupa svasamarthya hiu 
donhin / tyacheu tyacbaneh na nasbave mhanoTii / ya samartbyachya 
nyanatveh karuni / shreshthatTa tyachya svaruprisa • ani saraarthyasa // 
Tathdrthad^pilia, 

3 Of. Jivatenchi karma kartritva naghade / ten kefivi lage Ishvarakade / 
aisefL asonihi kah bolaneu pade / kartritva pariharin Ishvarachya jj 
Yatharthadipikd, 
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Self is actionless and that action is a myth, is enveloped 
by the serpent of Ignorance {ajndnendvritam jndnam)y and 
all creatures^ are deluded {tena rnukyanti jantavah) by the 
notion that they are the doers of actions, which have, 
properly speaking, no real existence. In the next verse, 
Shri Krishna describes the Knowledge, which dispels 
this Ignorance. 




W W 


But, as for those, whose Ignorance has been de» 


stroyed by the Knowledge of the Self, to them 


such Knowledge, like the sun, reveals the Truth 


in everything.” 

First- of all, one has to acquire a practical 
Knowledge of the Self, which dispels his Ignorance or 
Nescience {jndnena tu tadajndnam yeshdm ndshitamdtmandK) 
as to who he is. Then, this Knowledge enables him to 
realize that the whole Universe is the Self or Brahma 
( prakdshayatP tatparam ), just as the light of the sun 
( ddityavat ) enables us to understand that mirage is 
nothing but the rays of the sun. The simile of the 
sun is, therefore, not to be taken literally here, for, if 
the Self is regarded as something splendid and shining, 


1 Of, Jaiitu etale je janma marana shila chhe te, arthat bhutamatra. — 
Dvivedi. 

Jananashila te jantu mhanijati / viirafivrjra janma inaraueii je 
pavati / svasvarupateu kadapi nenati / sausariii ati bhiamalepaneii / 
OkUsadanandalaha.ru 

2 Of. Ya lixgifi prathama / atma, na kale h;i phite bbrama / tcvMn 
hoya adhigama / prapaiicha Brahma mhanoni // YatharthadipiliCu 

3 Of, ‘ Prakashayati tatparam I mhanoni / ya " para ’ shabdeii karuni [ 
jagatprakashakatva ya vachaiiiu / suchavileii // Drishtanta dditydcha / tyasa 
parama mrigajalabhasa jo navhe sacha / ha mukhyartha suchavi Krishna 
vacha / atafi gaunartha avaghe ya pudheu // YatlidrthadipihCu 
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like the sun, we take for granted that He is perceptible 
by the senses, which is contrary to our experience, as 
weil as to the description^ given of Him in the Vedas, 
which say distinctly that there is nothing in the world 
with which He may be compared. This, Knowledge of 
the Self, even when it is acquired, cannot be preserved 
without constant study. Shri Krishna, therefore, relates, 
in the next verse, how the Initiate meditates on it for the 
purpose of securing Perfection. 

fri5TT%5|5r^5fRT: 1 1 II 

Those who meditate on it with their Reason, those 
who seek it with all attention, those who are 
blended with it, those who stay on it, go from 
whence there is no return, having their sins 
destroyed by Knowledge/’ 

There are five principal stages of the quality 
of Sattva, of which the Mind is composed. The 
first is called Antahkarand-, which is the original 
state of mind and may be rendered in English by the 
word Consciousness or Heart. Faith is nothing but an 
index of it, as it depends upon w^hat every man feels 
himself to be {Sattvdnurupd sarvasya shraddhd bhavati 
Bhdrata — B. G. XVIL 3). The second is Manas or Mind 


1 Of, Nirvikalpam anantam cha hetu drishtanta varjifcara — Shruti, 

2 Of. Atmasphurana antariu / hefi. antahkarana // Afcma chaitanyen 
karuni / chetavi itarafi jadan mhanoni / chitta ya nafiveu sajjaniil / 
sattvavritti varnili // B:iddhi kari nischaya / mana sankalpa vikalpa 
kalpanamaya — Yathdrthadipilid. 

According to the defiiiition given by Shri Sbankaracharya in his 
Vivelia Chuddmanij the Mind, Buddhi, Ahaukfira and Chitta are the four 
handmaids of Antahkarana ; the quality of Mind is to doubt, that of 
Bqddhi is to ascertain, Chitta retains or keeps, while Ahahkara expresses 
its self-consciousness or shows ‘ I-am-ness \-~-Laheru 



347 


proper, which is the wavering state, i. e,, the state, in 
which it is unable to decide anything one way or the 
other. The third is Buddhi or Reason, which is the 
determining state. The fourth, named Chitta or At- 
tentionh is the state, in which the Mind directs itself to 
the object determined by Reason. The fifth and the 
last is Ahankdra or Egoism, in which state the Mind 
pervades the whole body, with which it identifies itself. 
Therefore, when Shri Krishna says, in this verse, that 
the Jnanis meditate on it ( Knowledge ) with their 
Buddhi^ or Reason {tadhuddhayali), He means they 
employ the determining faculty, 1st, in hearing regularly 
the lectures of the Preceptor {Shravanam), 2nd, in 
deliberating day and night on what they he?iX {Mafianarn) 
and 3rd, in passing not a moment without thinking 
of the Self ( Nididhydsanam ). By ' taddimdnali^* is 
meant that they direct their Chitta or Attention to the 
Self or Essence, which is in the objects in this world,, 
just as one sees water in the waves. When their 
'Buddhi ’and ‘Chitta’ reach the state of Perfection, 
they merge in the Self alone, and do not observe any of 
the forms of the Maya, as the person, who dips himself 
in water, sees the water only without waves. They are 
then said to be ‘ taujiishthdh^ \ But this is possible onl}^ 

1 Chitta is also called ‘Conscience’, Vide Commentary, B. G. III. ^2. 

2 Of. Kill shravaua Gurumiikheil jhiilefi / mauaiia kevala buddhichjil 
vibbriga aleii / nididhyasa karaneii hi liigaleh. j buddhitcucbi // Yathdrtha- 
dljnhi. 

3 Cf. * radatmanah * ya sbabden karuni / suchavila sakshatkara // Kin 
je chittachi vritti / tisa bane pratyaksthiti / jada matriii sphure spburti | 
chitsvarupachi // Hil anvaya sakshatkara / kiu j alar iipeil chi pahaueu 
taraiigakara / vikara nana disoni nirvikara I chaitanyachi vate jadajaga 
sarvahi // Yathdrthadipikd. 

4 Of. Aisa yyatireka sakshatkara / kill ndakiii budi deuni nara / pahe, 
to tarahgavauchuni nusateii nira / anubhaya a leu // Taiseu atma svarupiix 
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to those, who constantly meditate on Knowledge 
( ladhuddhayah ), and there can be no meditation without 
a firm belief that Knowledge of the Self is the only 
means to cross over the ocean of grief. This idea is 
expressed in the text by the word ‘ tatpardyandh\ \ which 
means that they depend on Knowledge as their only stay 
or support. Those, who become perfect in this way, burn 
by Knowledge ( jndna nirdhuta) all their *kalmashdh\ i. e., 
both sin and merit — 'Sanchita^ by Attunement or Chitta- 
Chaitanya Yoga and *Kriyamana’ by the Knowledge that 
the Self is actionless ( Akartdtniatva hodha ) — and, after 
enjoying the pleasures and suffering the pain allotted to 
them by Prarabdha, go-, on the death of their physical 
bodies, to a place from which there is no turning back 
{ gachchhantyapunardvrittim ), In the next verse, Shri 
Krishna describes the way, in which these Jnanis live 
till the period of death, after they have attained to 
Perfection. 

^ ll li 

** The Sages perceive the same in a Brahmana 
adorned with learning and hamility» a cow, an 
elephant and even a dog and the lowest outcaste*** 

A Brahmana, who is well versed in the Vedas and 

chitta / tadakara houni atyanta J maya vikara kanhiii tyailta na dekhe // 
Buddbi, chitta, ya dasheteh pave / tevhaii ten taiinishtha inhanaveii / tevhaii 
feeii aisen janaveii / kiii sthiti banali tayasa // YaihCirihadijpxluu 

1 Cf, Tannisbtbatva bane tari / kiii manana nididhyasana kari / taricha 
manana nididbyasana gbade jari / jiianacbi vate taraka // Ten jiianacbi tilraka 
mbanoni niscbaya / jyailsa jnauacba aisa parama ilsbraya / tyansa mbaue 
Paramatma advaya / tatparayana mbanoni // YatharthadijpiM, 

2 Cf, Aisi vishesbanen jayan yati prati / te apunaravrittiteu pavati j 
jetha punba deba navbe te mukti / jana sarvdrthib p^vatati // O/tUsadu- 
mndalahari. 
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Shastras and who is, at the same time, very humble 
( vidyd vinaya sampanne Brdhmane ), is thought to be the 
best amongst men and a Shvapaka or an outcaste of 
the lowest class (shvapdkecha)^ the worst of them. In 
the same way, a cow (gavi) is regarded as the best of 
animals, a dog (shuni chaiva) the worst, and an elephant 
{hastmi) the largest of them. Now, if anyone were to 
paint pictures of all these men and animals with colours 
of earth on a mud wall, the same tongue, that would 
name differently each of the five pictures, would confess 
that they were all nothing but earth. Just so, the Sages 
realize Brahma in all the objects around them by the 
same Reason, which enables them to distinguish the vari- 
ous forms. To see^ Brahma in objects is Knowledge, and 
to deal with them is Action. In the latter case, therefore, 
one has to take notice of the different forms of objects. 
The same body, for instance, has nine portals, but we 
put morsels of food in the mouth only, and not in any 
other gateway. So also, we throw spittle in a spitting 
pot and we take our meals in a dining plate, and not 
vice versa, although we know for certain that both the 
vessels are made of one and the same material. Thus, 
the Sages {paiiditdh), knowing full well the best and the 
worst of things, see all as one Brahma (samadarshmaK^)^ 


1 Cf. Bmhma sarvatra samana / heii pahaneii ya uaiiTa jiiana / tyasi 
vartanefi lieii l^rma jana / tetheii vartaDeii lage yathay<5gya // Ya 
tyanchya donhi riti / yetheii suchavi Shripati / kiu uttamadiiama janoni 
pahati / samadarshi sama Brahma // YathfirthadipiliCi, 

2 Of, Oil one occasion, when Shankarachaj^'a was returning with his 
disciples from his bath in the sacred Ganga, there appeared near them Shiva 
Himself in the guise of a Chandala, with the object of testing how firm and 
sincere the faith of Shankaracharya was in the philosophic conviction of the 
oneness of the Great Spiritual Reality constituting the universe. His disciples 
of course asked the Chandala to move away from their holy Guru ; and 
strangely enough the Chslndala put to the Brahmin, who directly ordered him 
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In the next verse, Shri Krishna tells that they enjoy 
Living-Freedom {Jivanmukti^). 

^ ^ Wr 5am ir: i 

ff[ m sT^ cRTTUrniT % f^qrTTJ II II 
Even here, those have conquered rebirths, whose 
mind rests in equability; they rest in Brahma 
through the Brahma, who is blameless and 
equable/* 

In the first half of this verse, it is said that these 
Sages, whose mind dwells in sameness {yesMm scimye 
sthitam fnanah ), who see Brahma in everything good 
and bad, as stated in the preceding verse, overcome in this 
very world, while their bodies are still alive, the delusion, 
that matter has real existence, which produces rebirths- 
( ihaiva tairjitah sargo ), and enjoy what is called Living- 

with authority to move away, a puz/liiig <jiiestion ibus: — Amiamayad- 
annamayam hyathavil chaitaiiyaiueva chaitanyat / Pvijavara durikartiim 
yaiichchhasi kirn tatra lue bruhi // On listening to this (iuestiou of the 
Ohandala, who so cunningly wished to know whether it was the food-made 
body that had to be removed to a distance from another food-made body 
or whether it was the all-pervadiiig principle of consciousness that liad to be 
moved away from another such principle of consciousness, Shankaracharya 
at once understocxl that Chandala to be a l eally wise seer and fell at his feet, 
declaring emphatically at the same time Iiis own faith in tlie oneness of 
Reality and in the spiritual e<piaiity of all embodied beings of all sorts and 
conditions . — -Hindu Philosojyhy of Conduct hy M. Jtangochorya, 

1 Cf Dehapata nan tare u videhamukti / ten jnanacheu phala bolilou 
tujaprati / atau pr^rabdheh deha asatfin jivanmukti / jnana phala tuja[)rati 
sahgena // Chitsadonandalahari. 

2 Cf Aga I aisa samadarshi jmini / ya lokiucha ha deha jivanta asoni / 
puiiha janrna hoya jya bhramen karuni / tihin to jihkila // Jalataraiiga 
cbitsagara / bhinna nasati mrisha akara / hd samya jnana prakara / banatail 
jadabhraraa sarga maga kaiiicha ? // YadhdrthadijnJi/i. 

Tenhin samadarshi panditiu jana / ihalokih deheh jivanta asatanchi 
puma / jintileh tenhin janmamarana | sarga jya laguna mhanijata jj 
Clhitsaddnandalahari. 
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YxQQdom {Jivanmukti), In the second half, we are told 
that they are at rest in Brahma {Brahmani te sthitdh), 
by the Grace of the Sagiina Brahma ( tasmdt), Who is 
just and merciful, and not partial and cruel {nirdosham 
hi samam Brahma). The word 'tasmdt'^'' means here 
* from * or ' through Him and not ‘ therefore \ because, 
without securing His Favour, all efforts prove useless. 
Shri Krishna mentions, in the next verse, the distinguish- 
ing marks of those, who thus become free, even in this 
life, by serving the Saguna Brahma. 

f^«rcr: ll Ro i\ 

** He, whose Reason is steady, who is undeluded, who 
knows Brahma and who rests in Brahma, does not 
rejoice on obtaining what is agreeable, nor grieve 
on obtaining what is disagreeable.” 

When his previous Karma ( Prdrahdha ) forces him 
to enjoy anything pleasant, he does not at all exult, nor 
does he lose heart when anything unpleasant comes to 
pass, for, he desires nothing, as sense-objects have no 
real existence in his estimation. Owing to the inherent 
tendencies of previous lives, however, his Reason is able 
to distinguish objects, which give pleasure, from those 
which cause pain. But, as it has already become steady 
isthira huddhih) and enjoys the pure happiness of 
Brahma without being deluded ( asammiidhaJi^), even in 



1 Of, Na jodatau Tj^ache paya / karitafi koti koti upaya / moksha navbo 
hoti apaya / upaya sarva // Teii sadaya ani sama / muuuni sevitail shabala 
Brahma / doiiara lieu jivaiimiiktipada parama / jeh purvardhiu varuileii // 
Uttarardhiii ya bluiveu karuiii / mhanato jeu mhaiiavoh nirdoshi sama 
mhanoni / ‘ tasmat ’ mhanaje ‘ tya pasuni ’ / tc ‘ Brahmani sthitdh * mhanaje 
Brahmin thdrale // YatharthadijnkCi, 

2 Of. Mi deha aisi bhranti / ycuiii na kari mudha tyachi mati j mhanoni 
banali aisi stbiti / tari hai'sha vishada rahita to // Yathiirtkadipili&* 
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dream, by the notion that he is the body, it is never over- 
glad on attaining joy, nor over-sad on encountering grief 
( na prahrishyet priyam^ prcipya nodvijet prdpya chdpriymn ). 
Such is the Knower of Brahma ( Brahmavit ) who rests 
in Brahma ( Brahmani sthitah^ ), that is, whose Reason 
realizes Brahma in the whole Universe. Now, as Arjuna 


seemed anxious to know how his own Reason would be 
steady in the manner described, Shri Krishna suggests 
the necessary means in the next verse. 




** He who finds that joy in the Self, which he does in 
the external objects, casting off attachment and 
having his Reason merged in Brahma by Yoga, 
enjoys Bternal Bliss.’* 

The verse is to be construed in this way: — Bdhya 
sparsheshu yatsukham / vindatyatmani latsukham / asdktdtmd 
sa Brahmayoga yiiktdtmd siikliam / akshayyam ash mite // 
When the senses come in contact with their objects, the 
enjoyment, which results, produces pleasure, but it is 
inevitably followed by the pain of separation. The 
Seeker of Freedom, therefore, whose Reason is attuned 


Nididhyasanachya paripakeu karuna / Yiparita bhavauariipa iiashona / 
gela ya Ugin asammudha jaiia / tyrivari purna Brahmavettu to // ChitsaJj!- 
naTidalaharL 

'1 Cf. Prarabdhen karuni/priya padartha pavuni / barsha na rriaiii 
manin / vasanarahita // Prapta hotan apriya / ghabara na hoya / vasana 
rahita nihsanshaya j mana jayacheu // Yathdrthadiplkfi . 

Tari mrigajalacheni purefi / jaisen na lotije kafi girivareii / taisa sbubha- 
ehubhiii na Yikare / patalan jo // Jndneshvari. 

Lahari budbudeu karuna / harshavishada kaya hoya jala higiina / kin 
jvala visphuliugiu hutashana / kinva tapana svakiranih jj OJiUsaddnanda- 
lahari, 

2 Of, Aisa Brahmaretta / tochi Brahmin tharala gsi ! tattvata / kin jadiii 
prapanchiii Brahma satta / ughadi dise jyachya buddhisa // Yatharthadipikd. 
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^ Brahma^ yoga yukfdtmd ), is unattached to sense-objects 
( asaktdtmd ), because, he knows for certain that they 
ultimately cause pain. But, this is possible only when 
one is able to realize in the Self ( vindatydtmani^ ) that 
pleasure ( yatsukham ), which he finds in the external 
objects ( bdhya sp irsheshu^ ). Such a Soul attains to 
Perfection and enjoys everlasting happiness (stikham-- 
akshayyamashnute^). It must be clearly understood^ 
that, if by renouncing sense-objects one were to miss 
pleasure, nobody in the world would care for renunciation. 
The fact is, the Yogin finds the same pleasure, which 
he derived from external objects, intact in the Self, and 
loses only the concomitant pain. For this reason, 
Shri Krishna says, in the next verse, that a thoughtful 
man does not indulge in sense-objects. 

^ ^nrr % i 

11 R ?. 11 

1 Of. To trislinashunya jo piirusha ase / taya Brahmachd thaia samadhi 
ase II (JhiUadunandcdahari, 

2 Cf, Evam jeii sukha bahya Tishaj-aubhitari / teii atmayantachi ahe 
antariu / aiseii jane to baraviyepari / asakti t^lkito vishayachi // Yathdrtfta- 
dlpilid, 

Taiseii afcmasukha upaileu / jej-asi apanapaiicbi phavaleu j teyau 
vishaya sTibajeu sandale / saughon kai // Jmn'ishvari. 

3 Of, Indriyefi karimi jeu sevijati / tayaii visbayailteii sparsba 
mbanijati // Chitsaddnandalahari, 

4 Cf. Brahma yogeu yukta buddhi [ ty.inchi houni te pavati siddhij 
jya siddLinta samriddhi / akshayya sukhachi // YatkdrthadipiM. 

Na parame^htyam na mahendradrishnyam na saryabhaumam na 
rasMhipatyam / na yogfisiddhirapunarbhavo va Mayyarpitatmechchhati 
Macivinauyut — Shri Bhngavata. 

Yachcha kami sukham olco yachcha divyarn mah'^tsukham / trishna- 
kshaya nakhasyaite kalam narhanti sbudashimkalarn // Yfahdbhdraia. 

5 Cf, Jari vishaya takitau suki.achi jateu / tari vaira^ya konasahi na 

yeten / evam sukhacneu sukh* atmatviu jateu / ten duhkhachi// 

Yat kart had ipi kCt, 

23 
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The enloyments born of contact are, indeed, womba 
of pain I they begin and end. (Hence), O Kaunteya 
(Son of Kunti) !, a Wise Man does not seek pleasure 
In them.’* 

The pleasures, which are produced by the contact 
of senses with their objects {ye hi sahsparshajd bhogd)^ 
are always accompanied by pain and are, therefore, 
regarded as the sources of misery (dubkha yonaya eva te). 
They have a beginning as well as an end iddyanta-^ 
vantah)f and are sure to cause grief in all their stages^. 
In the first place, there is the trouble of securing the 
sense-objects. Then, there is the anxiety of retaining 
them and, lastly, when they are lost, there is the pain of 
separation. That is why a Wise Man {budhah) considers 
them to be but the quickening wombs which breed 
sorrows, and takes no pleasure in them {na teshu ramate). 
Now, it occurred to Arjuna that, although this way of 
reasoning was sound enough to satisfy any sensible 
man, it was not possible to avoid enjoyment of 
pleasures, when, owing to inherent tendencies, the 
wind of Desire, assisted by its well-armed companion 
Anger, would extinguish the light of Discrimination. 
Shri Krishna, therefore, tells him, in the next verse, 
that one, who boldly faces the brunt of Desire and Anger, 
tastes the happiness of Freedom even before death. 

1 Cf» Jydnsa adi j^'aiisa anta / te duiikheu deticha nischita / adi 
saduhkba kin atyanta / ajasefi upajati visbaya bhoga te // Bhoga nahiil 
upajala / toficba ichchbenen talamalun l^ala / bhogantiii viyoga gbadal^ / 
tevhan maguti padal^ kupanta dubkhachya // YathdrthadiyiM* 

Mbanauni visbaya bhogin Jen sukha / ten sMyafitachi jaaa dubkha / 
pari kai karitu murkba / ten na sevitan na eare // Jmneshvari, 

Adavantecbajannasti vartamane’pitattathd — Oavdaydddchdrya, 

Evam bbuta vartamana bhavisbya kaliu / visbaya dubkha detig^ 
sakali ]/ Ohttsaddmndalahari, 
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?r: sn^ i 

%iT ^ grfr: ^ stt: IR^ II 

** He* who is attuned and able to bear the agitations 
produced from desire and anger, Is a happy man, 
even In this world, before he is liberated from the 
body.” 

One, who^ pierces the spear of Discrimination into the 
hearts of Desire and Anger and endures their impulses 
( shaknoti yah sodhum kdmakrodhodbhavam vegam for a 
moment, setting aside all attachment to sense-objects, 
with the courage received from his attuned Reason 
(sayuktaJi^)^ enjoys the Bliss of Freedom (5^ sukht narah) 
even in this world ( ihaiva ), before casting off the mortal 
coil (prdk sharira^ vimokshandt ). Shri Krishna describes 
the Living-Freedom^ of this Jnani in the next three verses. 

551 sT^rf^^oT II II 

: ^OI«R'crJT^; I 
% gr |v jT Wcmfr; ll ll 

^f^crTrJRTJi:^ ll II 

*• The JnSnl ( Yogi ), who finds his loy within, who 
re|oiees in the essence of things, who Is himself the 

1 Cf, Aga I dhirata, dharuni jaisi / jo k^ma krodhache vega sosi / na 
dhari vishaya bhogaclii asosi / to sukhi tochi jivaumuktahi jj JTathdrthd* 
dijnkd, 

2 Of, Aga 1 mbanasi dharayS. dhairya / kondcha karava ashraya j tari 
svarupiS. chitta chinmaya / aisii yukta bouiii jo sosud abake sukbi tochi 
Yathdrthad ipiM, 

3 Cf^ Km sodilyavari sharira / raoksha sukha pavecbi jnani nara / ted 
sharira sodany^huni purviiicba satvara / sukha pave // Yothartkadijpikd, 

4 cy, Jo kamakrodha vega / sosunihi na iohchhi babya bhoga/tydch^ 

muktipraaanga / bolela atan tin sblokin // YaihdHh(id\pikd* 
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Inner lights becoming Brahma* attains to the 
Brahmie Bliss. The Jninis ( Rishayah )* whose 
stain has been effaced* division dead* Reason attnn* 
ed by study and dispassion and heart intent upon 
the welfare of all beings, obtain the Brahmie Bliss. 
The Brahmie Bliss is on both sides (of death) 
to those Yatis ( Ashrama Sannyasis or Kamya 
Tyagi Sannyasis ), who have Knowledge of the Self, 
who are free from desire and anger, and whose 
attention Is won over (to Brahma).’* 

One, who enjoys happiness within himself, is 
* antahsukhah^\ When he is able to indulge in the same 
Bliss, which lies concealed in external objects, he is 
‘ antardrdmah^ He realizes the ocean of Brahma in 
the waves of the senses and their objects. He, who 
believes that the latter really exist, is attached to them 
and is called * bahirdrdmah^ ( rejoicing in external 
objects). The ' ant ar dr dm ah' also sees the cloth or 
ornament of the senses and sense-objects, like the 
' bahirdrdmah \ but believes it to be a delusion and is 
attached only to the thread or gold of the Self, which 
pervades it. Now, when the Jnani is said to experience 
such happiness, a doubt is likely to arise that he must 
be separate from it, which is cleared by saying that he 
is himself the inner light (aritarjyotireva), that is, the true 
light that reveals light as well as darkness in this world. 
As gold holds and reveals the ornaments and water holds 
and reveals the waves, so does the .Soul hold and reveal 
the Unive rs e.- G old, water and the Soul are, therefore, 

1 Of, Agit I jyacheu chitta aatarmukha | tj^ala antariucha b^ne sukha ( 
to mbanava antahsakha j Arjuna ga ! /j Yazhurthadipika. 

2 Of, To mhanavd antararama / kin antariucha jo raine dtmantma / 
mhanaje vishaya aui iadriya grama / ya jada taraugiu dekhe chitsamudra // 
YatJidrthadipild, 
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the ' antarjyoti' of the ornaments, the waves and the 
Universe, respectively. The Jnani {Yogi), who is himself 
antarjyoti^\ gains such {tathd) experience as is 
described by the words ' ant alisukho'n tar dr dm ah'. He 
becomes ^xdd\mdi {Brahynabhuta) in this very life, before 
his release from the body. He has, however, in the 
form ofjivaor the reflection of the Universal Soul, to 
enjoy pleasures and suffer pain, which are the fruits 
of his actions in past lives, when the appointed time 
{Prdrahdha bhogd- kdla) arrives, but, as soon as the 
period of punishment is over, he is again free to enjoy 
the privileges of Brahma. This apparent change of the 
states of Bondage and Freedom continues till the death 
of his physical body. Then, all his merit and sin, con- 
sisting of Sanchita, Kriyamana and Prarabdha, being 
fully exhausted ( kshina kalmashdh^ ), he obtains the 
Brahmic^ Bliss {'Brahma nirvdnam adhigachchhati ' and 
' labhante Brahma nirvunatn) finally, so as never to miss it 
again. It is by constant study and dispassion {yatdtmdnah) 
alone, after receiving Knowledge of the Self from the 
Preceptor, that the Reason of Jnanis becomes steady 
and their duality is entirely gone ( rishayah 
chhinnadvaidhd ). They, then, engage themselves 

1 Cf, Tathii mbuiiajc tuisd / kill antahsukha antararama luhanoni 
varnila jaisa / taisa jald to Arjuiia aisii / kill antarjyofcicha jo svayeil // 
Yath drth ad ijpi J>>i . 

2 ^y.Prdpta liotail prarabdbu bhoy^a kala / pratibimbayukta buddlii jala j 
boya tyailta dalaaiala I disc y;hadi cka pralibimbachi // Rajapiitra ekasa 
mari / aui base pityaclic iiiaiidivari / to garhancil sailgatail atari / aiaiidi- 
varuni kslaina eka daildurtlia // Vatha iiyayeil daiida kari / magutiii ghe 
mandiTari I taisa bhogakala sarataii Parameshvami j punha ekatva bboga 
bhoguni // Yathdrthadip'did. 

3 Cf. Aieelii jitailcba jc Brahmabbuta / tebi Brahmiii nirvana uiscbifca / 
lilvati bouni atyaiitji / kehina kalinasha mhanaje kshina botan prarabdha // 
Yathdrt had Ip ikd. 

1 Cf. Brahmaiva sau Brahma 
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in the Salvation of mankind by preaching to them 
the Paths of Love and Knowledge {sarvahhutahite ratdh^). 
Lastly, however, it is said that those, who have 
realized the Self ( viditdtmandm ) by sacrificing disinter- 
ested actions to the Personal God ( Yatindtn^i who may 
or may not be Ashrama Sannydsis)^ who are without (that 
is, able^ to bear ) desire and anger ( kdmakrodhaviyuHd* 
ndm ), and whose attention is diverted from external 
objects to Brahma ( yatachetasdm^ ), enjoy the Brahmic 
Bliss before as well as after death ( dbhito^ Brahma 
nirvdnam variate). Why, then, was Arjuna told, in the 
preceding verse, that the Jnanis obtain the Brahmic 
Bliss after paying the full debt of Prarabdha (kshina 
kalmashdh) ? Because, whatever the Jivanmukta seems 
to do and feel is a reality to the Ignorant people, 

1 Cf, aisha garvabhuta hitiii rata / mhanaje te iagaduddlidraka 
Jagadguru // YatharthadipiUa. 

2 Cf. Yati sbabden sannyaai nischita / paii te don pralsariilclie— 
Yathdrthad ipikd, 

3 Of. Shaknoti sodhum-— V. 23, 

Kama krodlia tySgile mbanavefi tari / kui. tyanche vega sosuu 
shake jari / kifi vega daviti atyanta pari / ha vasba navhe tayanla jj 
Yatharthadipikd, 

4 Cf. Ag^ I atmajnanen urati Janakadika sagale / parantu prarahdha- 
drumaphala vina bhoga na gale j mhanoni Shri Rdma charama tauu jou jita 
ase / krisbatvaten kamadika anudiniii pavatase // YogamsUhthasdra by Shri 
Vdmana Pandita, 

Tari udakarupa chitta / nicha sthalasi dhanve nischita / mhanoni mhane 
yatachitta / te aga // YathdrthadipiM. 

6 Cf. Te deha asatan naeatau videhi / Brahma sabahin varte yausi // 
OhitsaddnaTidalahari. 

Jivanta aso athava maro gatra / Brahmin nirvana tyansa ubhayatra / kin 
upddhi urala prarabdha bhogayasa matra / tohi Brahmachi samajela ha 
bhava // Prdrabdba ani tyacha bboga / sukbaduhkha ani tydcha sanyoga / 
Brahmachi sarvahi hd anvaya earn ad hi yoga / bdnanen navhe kaya Brahma 
nirvdna // Peha padaliyd upaii / hefihi naee mhanoni ya pari / deba tydgdche 
avaearin / Brahmin nirvdna magea bolilou jj Yathdrthudij^ikdi 
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although to him the Prarabdha, its enjoyments and 
sufferings and their attachment are all nothing but 
Brahma. “Deliverance^’, says Deussen, “ is not effected 
by the knowledge of the Atman, but this knowledge 
is itself already deliverance. He who knows himself 
as the Atman has thereby recognised the world of 
plurality and the desire occasioned by plurality to be 
an illusion, which can no longer lead him astray. His 
body is no longer his body, his actions no longer his 
actions; whether he still continues to live and to act 
or not is, like everything else, a matter of indifference. 
But the semblance of empirical knowledge persists, 
and it is a consequence of this that deliverance appears 
to be first attained in all its completeness after the 
dissolution of the body/' He may safely be said, 
therefore, to have the Brahmic Bliss {Brahma nirvdnam) 
everywhere, whether his body is alive or dead {abhito). 
This point is touched distinctly by Keshava Swami 
and Tukarama Maharaja in their description of a 
Jivanmuktak The former philosopher remarks^ that a 
Jivanmukta's Sanchita is reduced to ashes by the 
fire of his Knowledge, his Kriyamana becomes fruitless, 
like the enjoyment of a woman who is sterile, and 
his Prarabdha alone remains till his death but for 
the observation of the people. The latter says^ 

1 Of* Babya na dekhe drisbya darshana / antarin nahiil vishaya 
sphurana / dohiiiche iia dekhe dehapana / jivanmukta lakshaaa ya 
nanva // EkanWii Bh^amia. 

2 Of* Juananalefi vividha sanchita dagdha zaleil / vandhyd vildsavata 
tea kriyamdna geleu // Prarabdha shesha uralen jananischayald / adyaita 
bodhapada nischaya puma zala // 

3 Of. Piaxabdha kriyamana / bhaktil sanchita nahin jdna // Avaglid 

Bevacbi pahiii / bbaroniyd antarbtoil // Sattva raja tama bddha / 

navhe Hari bhakt4si kadd // Kh&ye, bole, kari / avagha fcyaucbe aiigiu Hari// 
Deva bhaktapana / TukCi mhane nahin bhinna // 
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** The Lover has got no Prarabdha, Kriyamana and 
Sanchita, for, to him everything in and out, is full of 
God. The Worshipper of God is not at all affected by 
the qualities of Sattva, Rajas and Tamas. It is God Who 
eats, talks and works through him. Tukd says that God 
and His servant are not two entities but one.’’ Now, in 
the next three verses, Shri Krishna mentions^ the means 
of Pranayama, which some ignorant men adopt for 
self-restraint with the object of securing Salvation, and 
observes that they too may, in anticipation, be regarded 
as already saved, although, as a matter of fact, they 
obtain actual Freedom only when they know Him. 




sTPupTiJTlr ii ^vs ii 


§1!^ jit ii ii 


SrUr^^TT 




** Who shuts out the external contactst whose sight 
Is fixed between the eyebrows* whose upward and 
downward breaths, which flow between the 
nostrils* are made even i that man* ever silently 
bent on deliverance, with sense, mind and reason 
restrained, and with no desire, fear and anger, is, 
Indeed, free* He knowing Me, Who am the en]oyer 

Dehasydpi prapanchatvat piarabtlbavasihitih ku»ah / ajnani jana 
bodhartham piarabdham vakti vai Shiutih // Skanlcardchdrya, 

1 C!f. Koni nasoni atinajnana / vabha kariti dpulefi mana j moksh^hi 
iahchh4 dharuni Bddhaaa / kariti manojayachofi // Tehl moksbilsa adhikari / 
nukta j^lecha mhandve pari / j^noni M^ton mukti khaiu / payatila mhanato 
y4 shlokin // Yatkdri/i^d^jnM, 
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of sacrifice and worships the Great Lord of all the 
worlds and the object of love of all beings, attains 
Peace* Thus ends the Fifth Chapter, entitled *The 
Yoga of the renunciation of action*, in the dialogue 
between Shri Krishna and Arfuna on the Yoga 
philosophy of the Knowledge of the Eternal, in the 
glorious Epanishads of the Bhagavad^Gita*” 

In the two verses, the Pranayama exercises, 

used as means for getting Freedom (Moksha), are spoken 
of, and, in the third, it is declared that the result is 
achieved by Knowledge only. The senses^ and their 
objects are naturally outside, but if they are remembered 
inside, they would obstruct concentration. They are, 
therefore, to be excluded^ from the mind and the visual 
power is to be concentrated between the brows 
( sparshdnkritvd bahirbdhydhschakshuschaivdntare bhriivoh ) 
in the middle of the forehead, exactly at the point 
where the nose begins, by equalizing^ the inward and 
outward breaths moving within the nostrils (prdndpdnau 

1 Sir Edwin Arnola translates the word ‘ tapasam ’ in this way, 

2 Cf, Bahyendriya saraudaya / bahyachi tyache vishaya / pari antarin 
iithavitan bhahga hoya / ekagratecha // YathdrthadipiM, 

Mhanuni he bahyachi asati / te baherachi ghalave sarvarthiii / vishaya- 
kara indriya vritti J mahamati hou ne davya jj Chitsaddnafidalakari, 

3 Cf. Mhanoni b'lhjasa ghaloni baheri j mhanaje na chinti manabhitarihj 
aiseh kai'oni donhi dole antarin / lavi dohin bhohvayanchya // Bbohvayau- 
Tari jeu kapala / tya don bhoiivayanche antarin jeh madhya sfcbala / tetheii 
chaksharindriya netra yugula / lavuni lakshi arambha nasikecha tethuni// 
Tathdrt/iadipiM. 

4 Of. Tai’i priinapana paina karuui / mhanaje puraka rechaka vahchuni j 
mul^h^iii ugacha kuinbhaka dharuni / bhonTayahta yoji drishtiten// 
YatkarthadipiM. 

Prdnachi urdhva gati avaruni / apanahi adhodvariu huni / varata boya 
adhodvara koaduni / hridaya sthinin sama rahati // Chitsdddnandalaharu 

To te b4bya chhe tenc babyaja rakhi, etale para vairagya pr%ta kari, 
no chakshune bhruna untaralama ethirakari, — Dvivedi, 
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satnau kritvd ndsdbhyantarachdrinau). It is necessary to 
adjust the life-breaths, because the mind works through 
them. The Pranayami who has Freedom for his goal 
{moksha pardyanah), who is ever silent {sadd} munih) and 
who, controlling the Senses, Mind and Reason {yatendriya 
manobuddhih), puts away Desire, Fear and Anger {vigate' 
chchhd bhaya krodhah), may be regarded as liberated 
(mukta eva sah). For, one, whose heart is purified in this 
manner, is sure to acquire Knowledge of the Self and 
secure Freedom. It would be a mistake'^, however, to 
suppose the light of different colours, the clusters of stars 
and'similar other phenomena, which the followers of this 
method happen to see in the course of their practice, 
to be the real Brahma, as the Shruti says^ that the 
Brahma has no form and it cannot be seen with the eye, 
but it is to be realized only by Shuddha Sattva or Pure 
Reason. In the 2lst verse of Chapter VI of this 
Git& also, Shri Krishna tells^ that the highest Bliss 
is beyond the pale of the senses, and is to be 
enjoyed by Reason only. Now, as there can be no 
Freedom without Knowledge {Jndnddeva hi kaivalyam 

1 (Jf, Sada jo Hii mauni / aisa mumukshu muni / aga I to mukta 
mhanoni / manava // Kin sadbanin aisij’^a shuddha jdlil / jnana hondrachi 
tydla I to janoniydn Mala / mukti pavela jj YathartJiadipikd, 

2 Gf. Lingadehm indriyen asiiti / tin sthalu dehin golakiii Tasati / 
tyanta chakshurindriyasa gavasati / jyotivikdra bubuldnche // Konasa 
chakrefi disati / konasa nakshatrdnche ghosa bhdsati / koiidsa ugicha diso 
jyoti / hiravf pinvali Dili arakta shobhra // Teiicha mhanati Brahma shuddha / 
dpana Brahmadarshi prabuddha / tya lakshasa lakshiti mdniti siddha j 
moksha apanaten // Tyafisa chakshu bhonvaydfita / mhanatan vdtc pram ana 
atyanta / ini ‘ sa mukta eva* mhaiie Achyuta/ tari moksha yi lakshefL miniti 
apani/l Yatfidrthadipihd, 

3 Of. Na sadiisham tishthati rupamasya na chakshushi paahyati 
kaschidenam / hridimanlshi manasibhikliptam ya enam viduste amriti 
bhavanti // Na tatra chakehurgachchhati. 

4 Of Sukhamatyantikam yattad buddhigrdbyam atindriyara. 
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— Brahma Sutra ), it is said, in the last verse, that 
after practising^ the exercises suggested for purification, 
the Mumukshu knows Me (jndtvd Mdm), Who am the 
Object of Love of all beings (suhridam sarva bhutdndm), 
viz,y the Self^ and obtains Peace (shdntimrichchhati). 
To one, who acquires practical Knowledge of the Self 
by Vyatireka and who realizes by Anvaya that the 
non-Self is also the Self, there can be nothing in store 
but Pure Love and Tranquillity. When he becomes the 
Self of all, he cannot help loving all, and there is 
evidently no occasion whatever for any difference or 
breach of Peace. In calling Himself the Enjoyer of 
Sacrifice and Worship (bhoktdram^ yajna tapasdm) and 
Overlord of every world {sarvalokamaheshvaram)^ Shri 
Krishna implies that * the Mumukshu does all the 
necessary duties disinterestedly and offers them as 
sacrifice to the Personal God, to receive from Him, in 
return, the Knowledge and Freedom for which he is 
athirst, as the Priniyama exercises fail to satisfy him. 

This is the conclusion of the Fifth Chapter, which 
commenced with the question of Arjuna, viz., which of 
the two, Sannyisa and Karma, is the better? Shri 
Krishna answered that, to one who sought Freedom, 
both were necessary, but that Karma Yoga was better 
than the Sannyasa in the shape of abandonment of 

1 Of. Tari aisa jo kin jogayukta / to kaya janoni mukta hota / tenbi 
s4ug4v€fi ji yathartha / mhane Achyuta pai’iyesiil // Chitsadamndalakari, 

2 Of, Aga I to atmatven janoni Maten / pavela shantiten / kin 

jadavegaleS janoni tya jadateii / sv^tmatven dekhataii koinchi asbanti // 
Arjun^ 1 fihtntisa henchi mula / kin Mi jo sarvabhuta suhrida kevala / 
tochi Mi ty^ohahl nisbbala / y^ jnaneii shanti pavato // Yatkdrt7i,a» 

dipikd, 

3 Yajna tapacha bhokta Mi y^varuni / sQcbavilen kin Matpd* 
tyattha yajna tapen karuni / Maten suhrida atmayaten janoni / shanti 
pavato II Yatkdrf/iadifMt 
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Karma, because, in the latter, one does not find the 
essential mark of Karma Yoga, 'viz.y disinterested 
sacrifice, whereas, it is impossible to begin the 
former without possessing the principal qualification 
of a Sannyasi, viz., desirelessness {Jneyah sa nitya 
sattnydbi yo na dveshti na kdnkshati — V. 3). The case 
with the Sankhya of Kapila and the Yoga of 
Patanjali is, however, different, as the cultivator of 
any one of tnem plucks the golden fruit of both, 
viz., Perfection of Knowledge and Freedom. But, 
Sannyasa is hard to win without Yoga {Sannydsa^tu 
duhkhamdptumayogatah — V. 6), and a Sannyasi equipped 
with Yoga can alone swiftly merge in Brahma (Yoga 
yukto munirhrahma nachirenddhigachchhaii — V. 6). The 
necessary rites and ceremonies he performs dis- 
interestedly with his body, the divine meditation he 
does with his mind, the truths he ascertains with his 
reason regarding the easiest means of securing Freedom, 
and the Shravana-Kirtana he makes with his senses for 
Self'purification, being offered as sacrifice to the 
Personal God, are free from taint, as the lotus-leaf is 

unwet by water (Brahmanyddhdya kanndni dtma- 

shuddhaye — V. lO-il.) Here, a question arises, viz., ‘is it 
God^ Who prompts him to do all this?’ The reply is in 
the negative. God neither does anything nor causes 

anything to be done (Na kartritvam srijati — V. 14), 

as is erroneously believed by some, for, He would 
thereby take upon Himself the sin and merit of all 
people (Nddatte kasyachitpdpam nachaiva siikritam — K. 15). 
Everything is wrought by Nature (Svabhdvastii pra- 

1 Of. Na prerakah sukritadashkritayorjaaasya Krishnah samascha 
Badayascha sakharjunasya / buddhipradah sa cha paddinbujayornatasyu 
kaloadrumo yiehamatapyubhayorEa tasya// Vumana Pandita, 
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vartate — V. 14), that is, by the inherent tendencies of past 
lives, which depend upon associations. God is, however, 
the Overlord {Prahhuh or Vibhuh) of the Universe, Who, 
as Nirgilna Brahma, like the sun, guides the foot-steps 
of both right and wrong doers, but leads to the right 
path those who, recognising Him to be stainless 
{Nir dosha), worship Him and appeal to the nature of 
the Kalpavriksha He assumes as Saguna Brahma. 
Through Him, the Yoga-equipped {Yoga yukto) San- 
nyasis acquire Knowledge of the Self {Jndnena tii tad'- 
ajndnam yeshdm ndshitamdtmanah — V. 16), perceive the 
same in all things {Sam adarshinah), enjoy, by means of 
{Tadbt^ddliayah — V. ij) Hearing (Shravanafn), Conning 
{Mananam) and Self-contemplating {Nididhydsanam), 
Living-Freedom (Nirdoshayn hi samam Brahma tasmdd 
Brahrnani te sthitah — V. ig) and obtain the Brahmic 
Bliss (Labharie Brahma Nirvdnam — V. 25) on the death 
of their physical body, when their Prarabdha is fully 
exhausted (AYA/V/a hahnashdh — V. 25). But, as they see even 
the Prarabdha to be nothing but Brahma, the Bliss is to 
them, properly speaking, on both sides of death (Abhito^ 
Brahma nirvdnam vaydate — V. 26). Even those, who per- 
form Pranayama exercises and concentrate the visual 
power for the control of their mind, have to offer, as 
sacrifice, disinterested actions to Him, Who heeds the 
sacrifice and worship ( Bhoktdram yajna tapasam — V, 2g ) 
and Who is the Mighty Ruler of all worlds ( Sarvalokor 
maheshvaram or God of Gods), before they can know >lim, 

1 Of, rrarabdha rrmiraja ^artainana debana, dhvani^a parjaiita rahyufi 
etale te (tehaiio dhvausa thaya pachlii eja vyaktine iiava dchano sambhava 
iiathi. Amajaanine sarvatha punarjanmadi ghatatan nat.hi, pana jnana 
thataoi satbeja debadnYausa vina moksba Siimbhava natni ema na jaDayafi, 
Kemake, ahantil mamata tyaji ejaiaoksba tbai chukjo. Pachhi prarabdhava-" 
Hbat sharirastliiti game teraa vyavaharaya tetbi badba natbi. — 
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Who is the Lover {Suhrida') of all, that is, the Self (for, 
it is for the Love of the Self alone that one loves his 
body, wife, children, wealth and even God ), and enter 
Peace {Shdntimrichchhati). As .Arjuna, however, did not 
understand properly how a Karma Yogin secures 
inaction even in the action he does, Shri Krishna 
begins^ the Sixth Chapter with the definition of a true 
Sannyasi or Karma Yogin, in order to make the point 
clear to him. 

1 Gf, Jyachya thain sushtu shobhana iiridaya j tochi sulirida hachi 
nischaya j tari apalala atma avyaya / avade nirnimitta sarvailsa // Na kaloiii 
atma apula / to deha mhanoni dehahi priya vatala / stri dbanadi pahije 
tyala / mhanoai tiuhi suhrideu vdtati // YatkCirthadijnM, 

2 Of^ Farantu karmayogiyasa / karmiiicha sad be karma tyaga sannyasa ( 
bhava barava Arjunasa / samajala nahiil // Mhanuiii ^rarabhito 

eha^thMhy§,ja~-y‘atMri/iadijJiM, 



CHAPTER VI 

SHASHTHO’DHYAYAH ) 


SYNOPSIS — A Karma Yogi or true Sannydsi is 
one^ who performs the necessary duties ( Kdryam 
karma ) disuiterestedly ( Andshritah karma 
phalam ) for the purpose of offering them as 
sacrifice to the Personal God ( Yajndrthdt ). 
Whejt his Reason, purified by this means, is able 
to realize the Self by the help oj the Preceptor 
( Sadguru J, he practises Yoga for attaining 
Perfection. He is then called an Arurukshuh, 
which means one who wishes to be enthroned. 
The practice of Yoga consists of eight steps 
known as Ashtangas. They are : — (j) Yam a or 
self-control (Yata chittam — VI.io), (2) Niyama 
or moral observances ( Aparigrahah — VL 10), (3) 
Asana or posture ( Ndtyuchchhritam ndtinicham 
chaildjina kushottaram — VI. Jl), (4) Prana- 
ydma or control of life-breaths ( Tatraikdgram ma- 
nah kritvd — VI. 12), (5) Dhydna or meditation 
( Yunjddyogam dtmavishuddhaye — VI. 12), (6) 
Dhdrand or concentration ( Yukta dsita — VI. 
14)% ( 7) Pratydhdra or abstraction ( Yato yato 
nischarati manaschanchalamasthiraml tatastato 
niyamyaitaddtmanyeva vasham nayet // YI. 26) 
and (8) Samddhi or absorption ( Yadd viniyatam 
chittam dtmannyeva avatishthate — VI. j8). Thq 
main difficulties in the way of the Yogi are : — (l) 
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Sleep (Lay a) and (2) Outer attractions 
( Vikshepa). The former is avoided by moderation 
in food and exercise (Yuktdhdra vihdrasya— 
VL 17) and in sleeping and wakefulness (Yukta 
svapndvabodhasya — VL 17), and the latter by 
abstraction (Pratydhdra)y which step, however, 
is not necessary for one who, having the support 
of the Personal God Whom he worships 
( Matparah) , is not disturbed by fancies 
(Sahkalpa), Of the Worshippers of the 
Impersonal God (Nimuna Brahma), some seek 
perfection by the Vyatireka Yoga (Sukhena 
Brahma sahsparsham — VL 28) and others by the 
Anvaya Yoga (Sarvatra samadarshanah — VI, 

29) . The Worshipper of the Personal God 
(Bhakta), though always an Anvaya Yogi, never 
fails in Yoga ( Tasydham na pranashydmi — VI, 

30) and becomes perfect without efforts ( Sarvathd 
vartamdnofpi sa yogi Mayi vartate — VL 31), 
But the Worshipper of the Impersonal God 
( Nirgunopdsaka) , even when he fails, suffers no 
loss (Naiva ndmutra vindshastasya vidyate — VL 
40) either here or in the next world. For, he 
goes to higher worlds after death, dwells there 
measureless years and is free to take birth again 
either in a rich family ( Shrimatdhgehe — VI, 41) 
or in that of a Yogi ( Yogindmeva— VL 42), as he 
chooses. There, he gets all the facilities necessary 
to complete his course ( Purvdbhydsena tenaiva 
hri vate kyavasho*pisah — VL 44) and to ensure his 
Salvation (Ydti par dm gatim — VI, 43). Arjuna 
is, however, at the close of the discourse, advised 
to become a Yogi Bhakta, that is, a Yogi who is 
a Lover of the Personal God, as Shri Krishna 
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regards such a Yogi to be one, who is the most 
attuned with Him of all those who attempt to 
make their Reason steady after Self realization^ 

(Sa Me yuktatamo matah — VI, 47). 

0 Best of Beings I O Thou Fountain of Justice and 
Mine of Mercy ! Who art endowed with every perfection 
and Who givest every kind of happiness sought by Thy 
Worshippers. Be pleased, O Kalpavriksha f, to give us 
Thy Unadulterated Love, which is the easiest and best 
method of making the Reason steady after Self-realization 
and of securing Thy Eternal Bliss and Companionship 
in Thy Supreme Abode. The Worshippers of the 
Impersonal Brahma {Nirgunopdsakas), O Hari !, have 
to encounter many obstacles thrown on the Path of 
Knowledge by the Lesser Gods, because they aspire to 
transcend the abode of the Gods, and are forced to have 
recourse to the Ashtafiga Yoga or the Yoga of the eight 
parts. Thy Lovers, however, kick away^ all obstacles 
having Thee for their Protector. The Vishnu Pur&na 
{V. 13. 15), O God of Gods !, bears ample testimony to the 
fact that the Gopis, ‘whose righteous acts were wasted away 
by the profound and ecstatic joy produced by constantly 
thinking of Thee, and whose various sins disappeared 
before the distress suffered by them from separation 
from Thee attained liberation without undergoing 
the worry of the rules of Yama and Niyama. Save us 
too, in the same way, O Ocean of Compassion I , by 
simply repeating Thy Holy Names ! 

1 Of, Sakhd soyir^ svami Tufi Shesbashdi, mhanu» i suhrtdbMva 
Tazy&cba tb&yiii / taydfi rakshita Tuii janJfl nitya hos^i, shaken^ karufi ^ighi,a 
koni taj // Maba vigbiia eenapat; mi-thaiDOtbe, ta\^nche ebirifi d»*uni 

/ Hari ch^lati mokahamfirgifi Tuzj^ je, tayanhi iia te v.^hiti 
TigbiiarSjo II BrOfhwi^uti, ^ 

34 : 
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Freedom from likes and dislikesi which is the 
characteristic of a true Sannyasi, being also the privilege 
of a.Karma Yogi, the latter secures Sannyasa {renunci- 
ation) without giving up action {Karma). In the follow- 
ing two vers'es^, Shri Krishna explains this fact in very 
lucid terms for the satisfaction of Arjuna, who did not 
seem to grasp it thoroughly, though it was repeated 
several times in the previous discourses in one form or 
another. 

^ ^ ^ ^ IKII 

^ srri^ ^ i 

ST ^rsft IRII 

** He# WI1O9 Independently of the fruit of actions, 
perforins the actions which ought to he performed, 
is a Sannyasi and a Yogi (too); neither he who 
lights not the (sacred) fire nor he who performs no 
acts. That which is called SannySsa, 'know, O 
Findava (Son of Fandu) !, as Yoga; nobody becomes 
a Yogi, who has not renounced fancies which cause 
desire.’* 

One, who does his duty disinterestedly, is Sanny&si 
and Yogi — both* in one. For, he, who has desire of fruit, 

1 Qf, Fana siddha v^ta evi chhe ke YSstavika rite kai’mamdtrano tyEga 
sambhavatoja nathi ; tethi karya etale jene avashya kary^vin^ obdleja 
nahi tev^n, pr^rabdhayoge pr4pta thataS, karmane je purusba sarvad^ 
S.chare, pana te te karmanS, phalamM ^kti bandhi lepdya nahi, ne ema 
karman4 phalano ashraya na kare, teja kbaro sannyasi ane kbaro yogi chhe ,* 
kevala agnis^bya karmano ty%a karan^ra niragni ke kriySmdtrano tydga 
karan^ra akriya te kbaro sannyasi ke yogi nathi . — DvivedL 

2 Of, Tari aannyi.si ^ni yogi / namefi doni bolati jagin / jaisefi ek^chi 
purufiMtefl salagi / nimavibhagifi pScb^riti // Phala trisbn^ kartrit?4- 
bhim^na sbanya / hoan! kije satkarmanushtb^na / to yoga tocbi eanny^Ba 
j4na ] dohoncheE lakshana ekachi // Ohitsad^mnddl^hm'U 
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is sure to do fruit-bearing actions, but he, who is without 
it, would naturally avoid such actions and thus become 
a Sannyasi. If he, however, does the necessary actions 
enjoined- by the Vedas, which include religious, social 
and natural or self-regarding duties he is, at the same 
time, a Karma Yogi Such a person may be an Ashrama 
Sannyasi or a Grihasthashrami. The former is certainly 
to be considered superior to the latter, as he has less 
chances of being ensnared by worldly tepiptations and 
possesses greater facilities for securing the Salvation of 
mankind. But an Ashrama Sannyasi (niragnih), who is 
full of worldly desires, is worse than a Grihasthashrami- 
Sannyasi and Karma Yogi, because, the former misses 
both Freedom and temporal happiness. He cannot 
expect Salvation, which is the result of desirelessness, 
and he cannot go to heaven, because, he is altogether 
prevented from doing even the necessary actions. Now, 
a Grihasthashrami, who, having desires, avoids Sakama 
(optional) as well as Nitya Naimitlika (necessary) duties, 
and who is called here an Akriyah, is also said to fall in 
the same category, for, he too, without having his 
desires fulfilled for not doing any optional work, would 
be condemned to hell for the neglect of the necessary 
duties imposed by lawful authority. Bothi Niragnih and 
Akriyah are, therefore, neither Sannyasis nor Yogis. 
Arjuna is, again, told that he need not entertain any 
doubt as to how one and the same person could secure 
both Sannyasa and Karma Yoga, which were two dis- 
tinct paths, since what is called Sannyasa is Itself Yoga 
( Yam sannyasdmiti prdhur yogam tarn viddhi Pdndava ). 
So long as there are desires in the he.^rt of a human 


1 Of* Mhanauni agnisevE na aanditM / karmarekh^ ii:)landlt^a / athi 
yogasukha svabhavat^ / ^panapafil chi // JmrmhvukH, 
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being, his mind must always be occupied with fancies 
(Sankalpa) regarding them. These eventually lead him 
to actions, which, in his opinion, are likely to secure his 
wishes, which prevent him from becoming a Karma Yogi. 
Therefore, Shri Krishna says Sannyasa or desirelessness 
is itself Yoga. Now, just as one is unable to take his 
meals unless the food is cooked for him, so, one cannot 
attain to Karma Yoga unless he abandons fruit-bearing 
actions (Sannyasa), and as one does not cook food 
unless he desires to eat, so, one does not abandon fruit- 
bearing actions unless he seeks to attain to Karma Yoga. 
The Niragnih and Akriyah, who avoid Sakama (optional) 
actions without desire of Yoga and, consequently, 
do not perform the necessary duties disinterestedly and 
offer them as sacrifice to God, may, however, be 
compared with persons who cook their food without 
desire of eating and, for that reason, do not eat it. Thus, 
although apparently! Sannyasa and Karma Yoga, 
like the cooking of food and partaking of it, are 
two different things, practically they serve one and 
the same purpose. In the next verse, Shri Krishna 
defines the limit up to which the Karma Yoga must be 
practised by the Mumukshu. 


1 Of. Jaisefi dofihifi margin karuna / pavije jevifi eka ethina / taiseS 
yoga tannydfiefi karuna / prapla purna ekachi // OhiCsaddnaTidalaharu 

Jaisefl navMcheni anSrisepaneS / eka piirushSteil 41avane£l / k4n dohifl 
m^gifl j^efL / ekachi th§ya [j Jmneshvari, 

Kifl jofi na sije anna / tafi naghade bhojana / he goshfci tofi sarva jana / 
janaticha kifi // Eka ty^ annachefl sijayinefi / eka ty^chefl jevaneft / aiseS 
asonihi yegalepaneii / donhi eka // Ki£[ anna nishpattivina / na gbade 
kadlpi jevana / taiseS. na sMhat4il k^mya tydga lakshana / na ghado 
nishkama karma yoga // TiXthdrthadi^hd, 
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** To the aspirant, who wishes to be enthroned in 
Yoga, action is said to be the means, and to him, 
when he is enthroned in it, quiescence is said to 
be the* means.** 

An Arurukshu Muni is one who has realized the 
Self and who hears the lectures of the Preceptor and 
meditates on them for the purpose of growing adept 
in Yoga. He is advised^ to do the necessary actions 
regardless of their fruit, for, otherwise, he is likely to 
lose the practical Knowledge of the Self he has gained. 
When, however, his mind, by constant Shravana 
(hearing) and Manana (meditation), begins to become 
Brahma or Chaitanya, just as grains of salt begin to 
liquefy in water, he is said to be enthroned in Yoga 
(Yogdrtidha), To him, again, absorption- {Shama or 
Samddhi) is recommended as the means for achieving 
Living-Freedom {JivanmuMi ), because, the aspirant, who 
has risen to the stage of even a YogSrudha, is in danger 
of a fall until his whole mind is changed into Brahma 
by Chitta-Chaitanya Yoga. This Samadhi or Chitta-^ 
Chaitanya Yoga is of two kinds — Nirvikalpa or 
Nirguna and Savihalpa or Saguna, which will be fully 
described later on. In the next verse, Shri Krishna 
tells us when a Jnani may be called a Yogarudha. 

1 Of. Tavat karmani kurvita na nirvidyeta ydvat — Shri JBMgavata. 

Vyatirtken itmatva kalalen jaiscfl / chittahi jalefi p^hije taiseii / 

sindhu salila samarasen / saindhava kbadd je riti // Ty^sa karana karma / 
yama niyamddi ani svadharma / chitta houn lage Brahma / tocbi yogarudha 
tevhafi bolivA // Yathdrthadijfikd, 

2 Cf, Abandonment of distraoting actions ; means sail, to perfect 
knowledge, says Shridhara. — Tdatig, 

Anubbava ais4 Jay^lA / yogarudha bolije ty^la / aisbisabi jivanmukfeisa 
betu / shama mbanije samMbi // Kin anubbava aisA jala / tath^pi 
samAdhi bAnena jyllA / to arudha houni utaral^ / yogasakshatkai'ayarani jj 

TdtlmrtlhoAlpittil, 
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** When one is neither attached to oh]ects of sense 
nor to aetionsf renouncing all fanciest then he is 
said to he enthroned in Yoga.’* 

Practical Knowledge of the Self is the fire produced 
from the wood of Reason by the friction of Discrimi- 
nation with the help of the Preceptor. When the fire of 
Knowledge begins to catch the wood of Reason, by 
means of the wind of Shravana and Manana, the Jnani 
is said to be enthroned in Yoga (Yogdrudha\ Then, he 
no longer feels attachment for the objects of sense, 
such as sound, touch, etc., nor for the actions which are 
likely to procure them, and gives up all selfish fore- 
thought by a strong conviction that the world of forms 
is absolutely unreal. The last qualification is the most 
important of the three^, for, it is possible for him to 
be unattached to sense-objects as well as to actions on 
the understanding that they would throw obstacles in 
the Path of Salvation, and yet, at the same time, to feel 
the reality^ of forms and of the pleasures deriving from 
them. When the wood of Reason of the Yogarudha is 
completely burnt by Chitta-Chaitanya Yoga (Shama), 
he enjoys Living-Freedom (Jivanmukti). This is all 
due to the proper training of mind, which, Arjuna is 
asked, in the next two verses, to control. 

3TT^ II ^ II 


1 Cf, Y4 l&gi& bhoga dni bboga sddhan^i / taki 4ai faoja sarva 
iafikalpa sannyiai / tevMa yog^udha tay^si / mhanivefi agl Arjun^ 1 // 
Yiiikdrthad^hd, 

2 Of* Mifchy^ aisea disoni sakalahi tisbaya saukbya n^rB/do^^JSahirc^d* 
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II % II 

** (A man) should raise the Mind by Reason and not 
depress the Mind, for even ( a man’s ) own Mind 
is his friend and ( a man’s ) own Mind is also his 
enemy. To him^ who» having realized the Self, 
has subjugated his Mind by his Reason, his Mind 
is a friend i but to him, who has not realized the 
Self, his own Mind behaves inimically, like an 


enemy.” 

The only way to control the Mind is to instruct the 
Reason, to which it is subordinate. If the Reason Is 
not properly guided by the hearing (Shravana) of the 
Shastras in the company of Saints {Satsangati) , it is sure 
to take pleasure in the objects of the senses and to 
direct the Mind towards them. But, when the Reason 
understands by Discrimination (Atmdndtmaviveka) the 
evil effects of worldly pleasures, it avoids them, just as 
even a hungry man shrinks from touching a dainty dish of 
sweets the moment he learns that it is mixed with poison. 
Every one, therefore, is advised to elevate (uddharet) the 
Mind by means of his Reason^ (dimdnatmdnam) and not 
to trample it down into misery {avasddayet). Thus, the 
Mind‘d (dtmd) of one, who realizes the Self, is his friend 

1 Of, Tyanta * atmana ’ mhanaje buddhi karuni / * atma ’ maiia teit 
uddhar^vefL . mhanoni / Shri Krishna bolila yd vachaniu / shlokachiyd 
purvardhifi // Uttardrdheh mhanato Hari / kiii atmacha bandhu atmacha 
vairi / mhanaje manachi shatru mitra hyd doShih pari / vishada bolato 
yd ahlokin Jf TatMrihadipikd, 

2 Of, Mano hi dyividham proktam ehuddham chashuddhamcva cha 
Bshuddham kdmasahkalpam shnddbam kdmavivarjitam // Shrvii*^ 

Manaeya manushyandm karanam bandhamokshayoh / bandhdya 
vishaydsaktam mnktyai nirvishayam smritam // Mana eja manuahyandfL 
bandha mokshanuH kdrana chhe, Tishaydaakta te baadha kar^ ohhe| 
nirvishaya te moksha dpe chhe.— 
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{dtmanastasya hmdhuh), because, being vanquished by the 
Reason {dtmand jitah)^ it does not mingle itself with the 
sense-objects, whereas, the very Mind (atmaiva) of one, 
who does not realize the Self (andtmanastu^), becomes 
hostile to him like an enemy {shatrutve varteta shatruvm). 
As the unfortunate condition of persons, whose Mind 
is their enemy, is familiar to all, Shri Krishna describes, 
in the next verse, the good luck of that rare being only, 
whose Mind is his friend. 


tp^rrJTT I 

cmr : ll vs ll 

**Tiie Self«Lord (.Paramatma^^ whose mind is 
subjugated and who is perfectly tranquil, is abso- 
lutely concentrated (on himself) amidst cold and 
heat, pleasure and pain, as well as honour and 
dishonour/’ 

The person, whose vanquished mind {jitdtmanah) 
is his friend, is tranquil {prashdntasya), because he is 
free from desire and anger. This is the result of his 
well-disciplined Reason, which is able to divert the 
mind from the sense-objects to the Self, in which both 
of them merge themselves (.samdhitah), taking alike the 
pairs of opposites, such as heat and cold, pleasure 
and pain, glory and shame {shitoshna siikhaduhkheshu 
tathd mdndpamdnayoh) and the like. Now, in the next 


1 Of, At4S jo parusha anStma / mbanaje jyasa tbSuk4 aase abm4 / 
maaa tyicheS ty^sa svamahirnd / shatru houni dakhavi // TatharthadipiM, 

2 Of. Gbac^k^shu jaisa j nimdlej^n teyS, avak^sb^ / na lage miloil 

4k4sba / tb^y^ 1 1 Taisa dehib ababkaru natbila / samula jeyacb^ 

n^ali / tocbi param4tui4 sSbcbaU j adib obi 4th i // JmnesAvari, 

ksbetrajna ityuktah sanyaktab prakritairguoaib / taireva tu 
viairmuktah parani4tmetyud4hritah ]/ MaMMdrata, 

ibita t4pa tatba aukba dubkba, m4na apam^na ityddi sarTabb^varndb 
tev4nQ atm4 atyauta eam^bita etale kevala stbira rahe chbe.— 
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two verses, Shri Krishna completes the description of 
a Yogarudha, which he commenced to give in the 
fourth verse. 

srt5rf%?nf^HTwr i 

ii d n 

^ ii ii 

** The Yogi, whose Reason Is satisfied with Knowledge 
and Wisdom, who Is roch-steady, whose 
senses are subdued and to whom a clod, a stone 
and gold are alike, is said to be attuned. He 
(however) exceis who regards lovers, friends and 
enemies, strangers, neutrals, hateworthy persons 
and kinsmen, as well as saints and sinners, fust the 
same.** 

The man, who practises Yoga after realizing the 
Self, is said to be enthroned in it {yiikta or yogarudha) 
when he is quite content {triptdtmd) with the Joy of the 
Vyatireka Knowledge {Jndna^) and the Wisdom of 
Anvaya when his Pure Reason is unmoved 

(kutastho^) by passsions or by any of the vexations of the 
world, and when he has been able to restrain his senses 
thoroughly {vijitendriyah). The first two {Jndna vijndna) 
of these characteristics being secret, the Yogi alone is 
supposed to know them, but the third one (vijitendriyah) 
can be observed by the people. And yet, we often 
come across hypocrites, who show rigid self-control 

1 Cf. Vyatireka bodha etkeii jnana / anvaya bodha vijnana / doahi 
bodhi anya chintana / budnhi na kari tevhan sam^dhi // Nikhala jnS.na teS 
Jnana / m^yavishisbtha Jnana tefi vijnana / kin ndna Jada taraugin samana / 
cka udaka chitsvarnpa // TathdrthadijiiM, 

2 Cf, Kut-astha ehabddcba vicbara / aisa kill nirvik^ra / sthaltotarin 
artbantara / pari nirvikara mbanava ye sthalin // Buddbisa karitafi vikdra I 
indriyeii raja vishaya tama donhi prakdra / sbuddba sattva svarup^k&ra / 
nirvikara buddhi to mhan^vi // 
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with the object of screwing out money from the 
credulous, and we also find sometimes sincere devotees of 
Yoga enjoying innocent pleasures which fall to their lot. 
To distinguish them, therefore, the Blessed Lord gives the 
fourth^ characteristic of a Yogarudha, viz,f * sama 
loshtdshma kdnchanah\ which means that to him a lump of 
earth, and useless stone, and glistering gold show all as 
one. Now, a question arises — Is it possible to be enthroned 
in Yoga by either of the Vyatireka and Anvaya methods, 
and, if so, which of them is superior.? By saying 
that he, whose mental eye or Pure Reason (buddhi) sees 
the same essence {sama, /. e,, Brahma or Chaitanya) in 
those who have natural affection towards him, such as 
parents {suhrida)^ those who do him good as friends 
{mitrd)y those who do him harm as enemies (^n), those 
who are indifferent to him {uddsina), those who wish well 
of him as well as of his enemy and are anxious to 
reconcile them {madhyastha), those whose conduct 
towards him is such as worldly people would think 
deserves his hatred {dveshya), those who are related to 
him {bandhu), as well as in those who are righteous 
{sddhu) and those who are sinful (j>dpi), is esteemed 
highest {visJiishyate)^ Shri Krishna shows^ that, after 
realizing the Self in both^ the ways, either of the 
methods may be followed to serve the necessary 
purpose, but that the Anvaya Yogi is by far superior^ to 

1 Cf. Jitendriya ani ichchhi dhana / tefi jitendriyatva dhana sddhana / 
dbanifl nirapeksha to visbaya sevana / prarabdhen kart tath^pi jogdrudba // 
Yath&rthadipiM* 

2 Of* Ag^l vyatlrekcil nirguna samfidh! / chittavritfci nirodbeS 
6§dbi / tohi yogarudha pari adhin / na tutati n^natya bbedache // bh^ya 
dbaroni antarin / mukbin ha sbloka bole Hari / kirL anyaya sam^hi 
yogiyari / arudba to yisbisbtha hoto ty4 parisa // YatharthadipiMm 

3 Of, Ak^ram Brabnaa paramam — B, Q, VIII, S, 

4 Cf, Yasudeyah earyamiti sa mabSrtm^ sudDrlabbab^j?. Q, VII, I9» 
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the Vyatireka Yogi, because, not a spark of duality 
remains in him, even when he is not in a state of 
concentration and mixes freely in the world. Now, the 
Master of masters proceeds to describe the Ashtinga 
Yoga or the Yoga of eight parts, Yama (self-control), 
Niyama (moral observances), Asana (posture), Pranay^ma 
(control of life-breaths), Dhyana (meditation), Dharana 
(concentration), Pratyahara (abstraction) and Samadhi^ 
(absorption), recommended in the Yoga philosophy for 
the guidance of those, who have realized the Self and 
who wish to be enthroned in Yoga. Of these, the first 
two, Yama and Niyama, are referred to in the following 
verse. 

5^ ^cTTTTcJTR 1%^; I 

ii ?o n 

** The Yogi should constantly devote himself to 
concentration* remaining In a secret place alone* 
with his mind and body controlled* free from 
expectations and quit of belongings. ’’ 

The aspirant is here advised to separate himself 
from society and to sit by himself (ekdki) in a retired 
spot (rahasi sthitah), in order that there may be no 
disturbance in his study of Yoga^ (Yogdbhydsa), which he 
must practise continually (yunjita satatamdtmdnam). He 


1 Qf, P^tanjali distinctly urged that Samddhh the last stage of Yoga, 
.cannot be attained unless success is gained in the preyious steps. Thus, 
unless a Yogi attains complete success in Yama, he cannot gain Myama* 
Unless these two are mastered, Asana should not be^ attempted. If 
^sana is not mastered, Pmndymna is impossible. If Prdnaydma is 
attained, then only Pratyahara is to be obtained. When all these have been 
aucoessfully mastered, then and only then Phydna, Phdrand and tSamddhi 
^ill be successively gained.— TAe Hindu Philosophy by Q, 

2 €/• Yogaschittavrittinirodhah — Pdtanjcdi* 
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is also warned to restrain his thoughts and senses {yata 
chittdtmd)y to divest himself of all hopes (nirdshih) of 
material happiness, such as is derived from wealth, 
children, fame and the like, and to be without belongings 
{aparigrahah). These instructions^ contain the essence 
of the principles**^ of Yama or self-control {yatachittdtma) 
and Niyama or moral observances (ekdki aparigrahah) 
laid down by Patanjali in his Yoga Sutras. Freedom 
from hopes {nirdshih^) secures both Yama and Niyama. 
This verse tells us, therefore, briefly, to observe 
everything which helps spiritual progress and to avoid 
whatever retards it. In the next verse, Shri Krishna 
speaks of Asana^ or posture. 

II ii 

** Fixing tils seat firmly in a pure place, neither too 
much raised nor yet too low, made of. a cloth, a 
deer skin and kusha grass, one over the other. ** 

1 Of. I want further to point out to you, that it ( Yo^a) is nofc a science 
of Ethic, though Ethic is certainly the foundation of it. Though Patanjali 
gives the universal precepts of morality and right conduct in the first two 
angas of Yoga, called Yama and Niyama, yet they are subsidiary to the main 
topic, are the foundation of it. No practice of Yoga is possible unless you 
possess the ordinary moral attributes summed up in Yama and Niyama, that 
goes without saying. — Mrs. JSesant. Also 6f. YaiJiarthadipika VI, 201-202. 

2 Of. The following are Yama — namely, (1) non-killing, (2) truthfulness, 
(3) non-gtealing, (4) continence and (5) non-receiving. The following are the 
Niyama — namely, (1) internal and external purification, (2) contentment, 
(3) mortification, (4) study and (5) worship of God. — Pataj^ali. 

3 Of. Jo nase uir^sha / tyasa badhe ash^ p^ha / maga yog^ kaixicha 
avak^ha / yama niyama na padati kaninhi // Yatharthadipihd. 

4 Of. Asana (posture for practising Yoga) is that which is pleasant and 
firm. Asana becomes firm and pleasant by slight eifort and meditating on 
the Infinite. Asana being acquired, dualities, i.e.t pain and pleasure, heat 
and cold, do not obstruct. 
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The Yogi is directed here to fix {pratishtMpyd) his 
abode! in a clean holy spot {shuchaii deshe). His seat 
(dsanam), which is to be on a platform neither too high 
(ndtyuchchhritam) nor too low {ndtinicham)^ covered with 
Kusha grass or mat {kushottaram) at the bottom, with a 
deer skin (ajina) in the middle and with a sheet of 
cloth {chaila) on the top, must be firm {sthiram) and soft, 
for, otherwise, he would be uncomfortable^, and there 
is fear of his being disturbed in his study. In the next 
verse, Shri Krishna touches the subjects of Pran^yama 
{control of life-breaths) and Dhyarla (meditation of the 
Personal God). 

ii W ii 

** There» settled on his seat, making the mind 
one-pointed, restraining thought and the functions 
of the senses,, he should practise Yoga for the 
purification of the Self (/• e«. Reason). ** 

In asking him to sit there in the posture, which 
would be the easiest for him (tatra upavishydsane\ and 
to fix his mind exclusively on one point (ekdgram manah 

1 cy. Aso yenen maneu prashastara / pavitra devalaya kan gafiga tira / 
kan guhadika sthana pavitra / nirbhayatara hoaven aistii // Aisa pavitra 
sama desha pahona / te thaifi ghalaven Ssana [ talin komala samana kusba 
ghalona / tyayari ajina vyaghra kan mrigachen // Tay^vari shuddha 
vastrachi ghadi / baravi ghaluniya paravadi / ati nchchen asana ulandi / 
nichefi. pddi bbumi dosha // Chitladanandalakari. 

2 Of, Therefore it is quite necessary that we should find a posture in 
which we can remain loog ; that posture which is the easiest for each one is 
the posture to us 3. For one man it may be very easy to sit in a certain 
posture, but this may be very difficult for another.— Yivelmnandiit, 

Asananufi lakshanaja evufi kahyufi chhe ke sthiram^kaim%mdm jo 
sthira etale achala hoya ane sukhe kari shakatufi tatba rakh4tu£i hoya te 
laana, — Dvivedi* 
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kritvd), the Blessed Lord suggests^ Praniyama^, because, 
that would help him in subduing thought and the 
functions of the senses {yatachittendriya kriyah). The 
Yoga, which he is advised to practise for the purpose of 
purifying his Reason (ytinjyddyogam dtmavishuddhaye), is 
Saguna^ Dhyana ( meditation of the Personal God ). It 
cannot be Karma Yoga, because the Yogi is already 
ordered to be alone {ekdki) and without belongings 
( aparigrahah ). It cannot be Hatha^ Yoga, because it 

1 Of, Man^chi ekagrata karavi / mhanatan pranayama suchavi / kifl 
man^chi ekagrata Thavi / pranayamen // Yatharthadipikd, 

2 Cf, Its modifications are either external or internal, either long or 
short, regulated by place, time and number, either long or short. The other 
sort of Pranayama is restraining the Prana by . directing it either to the 
external or internal objects. By this covering (Raja and Tama) of the Chitta 
(which is made of Sattva) is removed . — Patanjalu 

Apane juhvati pr^nam... pranayama parayan&h — B. O, IV. 29, 

3 Of, Yoga ethen kavana / vS-khanav^ tari te khuna / buddhichy^ 
shuddhichen bolatan karana / Saguna dhyana suchavi // Y atharthadipika, 

‘ ' Chittavalambaoenvina / jari na rahe sthirapana / tari Devacheii taguna / 
svarupa chintdven // Tetheii hi’idayachya shejarin / shodashopacharen puja 
karin / upasava Shri Hari / ananya bhaven // Rajastamin jain maila / taifi. 
chitta vegefi hoya nirmala / maga nirgunin bhakti prabala / ^pasayM 
hoya // VieehmTidhu, 

*‘Na Te rupam na ch^k^o nayudhani na chaspadam / tath£tpi purushS.- 
karo bbaktanfim Tvam prakfishase // ” 

Yogi may use devotion as a means. This comes oat very plainly in 
P^tanjali. He has given many means whereby Yoga may be followed and 
curiously * devotion to Ishvara ’ is one of severaliimeans .**— ta 
Yoga hy Mrs, Besant, 

NlrgunSchi prdpti Sagun^che yogen — Bkandtha Maharaja, 

4 Of, The practices of Hatha Yoga are very diflaoult and cannot be 
learnt in a day, and after all they do not lead to any spiritual growth* 
Many of these practices you will find in Deasarte and other teachtrs, such 
as placing the body in different postures, but the object in them is physical 
not |l&ycholQgical. There is not one muscle in the body over which a man 
cannot establish a perfect control ; the heart can be made to stop or go on 
at his bidding and in the same way each part of the organism can be made 
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has no power to improve the Soul, although it may 
cherish the body. True Vairagya ( dispassion ) consists 
not in leaving the wife and children, but in ceasing to 
love the body itself. This is the highest purity of Reason, 
which can be accomplished only by the Meditation of 
the Personal God. It is for this reason that, when the 
Sage Kapilai speaks of the Ashtafiga Yoga ill Shri 
Bhkga,Y2itdi {Dvitiyaskandha)M^ gives a detailed description 
of the Saguna Dhy^na for the benefit of his mother 
Devahuti. Shri Krishna has also, further on ( Ekddasha 
shandha ), recommended the same course to Uddhava 
under similar circumstances. Now, if any one^ were to 
ask why purification is again necessary to one, whose 
Reason, once purified, has already realized the Self, the 
answer may be given by the simile of uncooked rice, 
which requires to be washed over and over again before 
it is fit to be boiled. Shri Krishna describes the next 
step of Yoga, Dharana {concentration or rneditation 
of the Impersonal God ), in the two following verses. 
As, however, it is not possible for the Yogi, whose mind 
is accustomed to meditate on the several linibs of the 
Saguna Image, to grasp the Nirguna Brahma all at once, 

to work at his bidding. The result of this part of Yoga is to make men live 
long. Health is the chief idea, the one goal of the Hatha Yogi. He is de- 
termined not to fall sick and he never does. He lives long, — a hundred years 
is nothing to him, he is quite young and fresh when he is 160 without one 
hair turned grey . — Swdmi ViveMnanda* 

1 Of* Ashtafiga Yoga Bh^avatifi / Kapila Muni Devahutiprati / sdfige 
tethefi dhyeya murti / savistara safige Mukund^chi // Dvitiya ekandhifi 
yechi riti / ekadasha skandhifi Uddhavaprati / jethefi ashtafiga tethefi bolati 
pqran^ntaiifihi dhy^na Sagumchen // Tathdrthadipikd, 

2 Of» Koni ethefi aisefi bolati / tari he shuddhi konati / tandula k4n- 
dile sadile tari dhuti / pakasamayifi varafiyara // Ya arurukshuchi buddhi / 
jari pavalicha dhe shuddhi / tari yog^udhatva siddhi / ghadayj dhjinefi 
Sagun^ohya // YadharthadifiM, 
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in order to enable him to concentrate his mind on one 
single point in himselfi, he is first told to fix his gaze 
upon the tip of his nose. 

^ %rgnr;T^ ^4>q< ii \\ ii 

WRTFlTT I 

wt' 7n%%r ar^frcT ii ii 

Holding the body, bead and neck even and steady, 
(remaining) motionless, looking fixedly at the point 
of the nose, and not looking about In space, with 
Reason at peace, fearless, firm In the vow of the 
Brahmachirl (continence), he should restrain hls 
mind, think on Ale and sit down attuned, having 
full trust in Ale.” 

Before fixing his gaze upon his nose-end (samprekshya 
ndsikdgram svam ), without allowing it to roam in 
all directions ( dishaschdnavalokayan ), he has to hold his 
body2, head and neck (kdyashirogrivam dhdrayan) straight 
(samam) and unmoved ( achalam ), because, thereby the 
mind remains steady ( sthirah ). When success is 
accomplished in this exercise, he is free to practise 
DhSrana® or concentration ( lit. fixing the mind in the 
Self ), which is described in the words ‘ Manah sanyamya 


1 Of. Apali dharan^ apana / dhardvi he ban^vi kbuna / ani ntnS, 
aTayava dhy^nifl jeii nipuna / tefl chitta th^ravefl ekatra // kiranefi 
Kamalekshana / s^figato svauds^granirikehana/ kiS dhyeya ipana hi khuna 
bini-vi sMhaki. // Yathdrthadipi%d. 

2 Shuddha va ‘ fih<rira, mana ya doken sama karuna * he 

ahabda Shvet^shvai aropaniahadantila aheta.— Qitdvahasya. 

3 Of* Athay^ dhairyen karuni hefi mana / svaruoa dharije dafcuna / 
n^&ya dh^ran^ h€ sahavefi lakshana. — YogmM>Mha hy Sangamtha 

Swcimi, 



385 


Machchitto yukta dsita Matparah ^ i, controlling his 
mind and remembering Me, Who am the real thing in it, 
he should devote himself to the Self with a full Faith 
that through My Grace his efforts would be crowned 
with success. This, however, he would be able to do 
only whea2, by steady practice in Dhyana, his Reason 
becomes tranquil ( prashdntdtmd ) and his heart devoid 
of the fear ( vigatabhih ) of failure in Yoga and when, by 
the strict observance of Yama and Niyama, he remains 
steadfast in his vow of continence ( Brahmachdrivrate 
sthitah ). Now, if the Yogi is not disturbed in his con- 
centration or worship of the Impersonal God by 
either sleep (Laya) or fancies ( Vikshepa), the Dharana 
may be called Samddhi (absorption). Sleep is checked 
by regulated food and exercise, and fancies are avoided 
by the practice of Pratyahara ( abstraction ), which is 
one of the eight angas ( parts ) of Yoga. The former 
point is touched in the two verses following the next, 
which alludes^ briefly, to the Supreme Bliss that is in 
store for the Yogi who practises such a Dharana^. 

1 C7f, Parvokta riti nishchita / mana saiijamuni vhaveu Machchitta / 
mhanaje cbittiu prakashaka atjanta / jo Mi smarilven tya Maten // Aisa 
hoya tevMn yukta / mhanaje chitta svarupifi prayukta / ani Matpara 
mhanaje Maza bhakta / kin Micha para siddhi dayaka jayachft // YathdHha - 
dipihd, 

2 Of, Kin yama niyamanchin angefi / purvardhiu ty^chiya prasangen / 
suchavuni uttarardhefi ShriraSgen / dharana tyachi yarnili jj Ya shlokin 
Hari / dharaa^ bolU^ pari / samddhi heohi dharand jari / na yeti laya 
vikshepa // TathdrthadijfiM, 

Yathdyathdtmd parimrijyate’sau Matpunyagathashravanabhidha- 
naib / tatbd tatha pashyati vastn sukshmam chakshuryathalvanjana sampra* 
yuktam // Skri Bhdgavata, 

3 (y. Ya shlokifi dharand / bolili jyachyd antahkarana / tydcbyd 
prdptichyd vivarand / bolato yd shloken // Tathdrthadijfihdn 

4 Of. Bharand is the intense and perfect concentration of the mind 
upon some one interior object, accompanied by complete abstraction from 
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Pratyahara is omitted for the present, because the Yogi, 
who is being described here, is supposed to be ^Maipard 
and, owing to Divine^ help, he is free from Vikshepa 
( fancies or outer attractions ) and does not stand in 
need of it. Pratyahara is also not necessary in the case 
of a Yogabhrashta, or one who had a fall from Yoga in 
his past life. The subject^ however, is dealt with in 
this Chapter, immediately after completing the de- 
scription of the spiritual course of the " Matpara * Yogis, 
for the benefit of the Nirgunopasakas ( Worshippers of the 
Impersonal God ), who may have commenced the study 
of Yoga in this life only. 

11 11 

** Thus, constantly united with the Self, the Yogi, 
whose mind is controlled, attains Peace, which 
culminates in the Bliss of Bmancipation and which 
is My own.” 

The Yogi, who is ever attuned in this manner 
(yunjannevam saddtmdnam) with his mind restrained 
{niyatamdnasah) in his Dharand {concentration), enjoys 
the Bliss of Sama dhi^ {absorption) and, in due course, 

everything pertaining to the external universe or the world of the senses. 
SamMhi is the state in which the ascetic loses the consciousness of every 
individuality including his own. He becomes — the All. — The Voice of the 
^ence hy H, P* Blamtshey, 

1 €f, Teshamaham samuddhart^. — B, O, XII. 7. 

2 Of. Sankalpa prabhavan kamafistyaktva atmanyeva vasham 

nayet — B. Q. VI24r^2e. 

3 Of. Kvam aisi dh^ana / toilchi samSdhi b^ne antahkaran^ / tevhl.S yS 
sMntichy^ khun^ / to pSve // To p^vato parama shlnti / nirvana param4 jisa 
mhanati / parama nirv&na bolati / kaivalyatefi // Kaivalya tea parama / jefi 
shuddha nirguna Brahma / tefi sarvada sarvatra nirdharma / sphure spashta // 
Akhanda nirgun^h^ anubhava / tetheS akbanda shdntlohefi vaibbava / 
be M&d sb&nti hi pEvati m^nava / yogeS karuni // 
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comes to {adhigachchhati) the Peace {shdntim) of Living^- 
Freedom, which is known as Nirvana Paramdm or 
Kaivalyaj meaning, in plain language, the Nirguna 
Brahma {Impersonal God) itself. It is called My own 
{Matsansthdm)y because it is the Eternal Blissful 
Experience {Akhanddnanddnuhhava) of the Saguna Brahma 
{Personal God). Now, Shri Krishna proceeds to suggest 
the easiest way to avoid Laya (sleep), as even a sincere 
devotee is likely to be disturbed by it in his Samadhi 
on account of his close contact with the body, which is 
the result of his previous Karma. 


II II 


** Yoga is not for him who eats too mueh» nor for him 
who does not eat at all ; not for him who sleeps 
overmuch* nor for him who is (ever) awake. That 
Yoga* which destroys (all) pain* is for him* who 
takes due food and exercise^* who toils duly in all 
actions* and who sleeps and wakes (in) due (time).’* 
It is impossible for one, who overloads his stomach 
{ndtyashnatastu), to devote himself to concentration 
(yogo'sti). If one is addicted too much to sleep {atisva- 
pnashilasyd)y the purity of his Sattva, which is necessary 
for Selfrealization, would be tainted by the quality of 
Tamas, and if he keeps excessive vigils {jdgrato), he would 
feel drowsy while practising Yoga. Similarly, he who 


1 Of, Jyasa bane ha anubhava / tyateii sahaja shaati vaibhava / 
jlfanmukta to manava / mhandv^ tevhan // YathdHhadipiJ&a. 

Moksh^sa sl^dhana asi M^zi to shaari xi^^^^o^SamashloM. 

2 Of. Vih^ra jo p^eS. apadije — Ohitsaddna7idalahari. 

Yih^ra gamag%aii^ar^a— 
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fasts too much (anashnatah) is also sure to be prevented 
by hunger from concentrating his mind. The word 
applies to both Vyatireka and Anvaya Sam^dhi, but 
the word ^Ekdnta\ which means end (of all phenomena^, 
like ornaments) into one (the real thing^i viz,^ Svarupa 
or Brahma^ like gold), refers particularly to Anvaya 
Yoga. By due food and exercise {yuktdhdra vihdrah) 
is meant food and exercise of such kind and measure 
as would suit the constitution and circumstances of the 
Yogi concerned, and enable him to make his mind 
steady in the Self with the greatest ease and joy*. The 
same principle also applies to the performance of duties 
(yiikta cheshtasya karmasu), whether religious^ or natural, 
as well as to sleeping and waking ( yukta svapndvar 
bodhasya). All these things, therefore, must necessarily 
differ in different persons. One point here deserves 
special attention, viz*, that the Yogi should, on no 
account, devote more time to the observance of religious 

1 Of* Yoga sbabda ubhayatrabi / ekanta sbabda Yi8he8be& k^iihin / 
anvayakade jaisa taisa nabin / vyatirekakade // Kin eka obitsvarup^filta / 
dise sarva jaddchS anta / to yoga bolava ek^ta / jeiivi ekd hemiil nind 
alaiikara // Yatharthadipikd, 

2 Or appearance called ‘ Encheinung * by Kant in his * Critique of Pure 
Keason*. 

3 Called ‘ Ding an Sich ’ by Kant. 

4 Of Aisefi yuguticheni hdthen / jaiil indrlyafi ope bh^tefl / tain 
BantosbSsi vSdhatefi / manu cbl kari // Jndneshvari* 

5 Gf Taiseflchi karmachy^ tbain jina / paramita ohesbtd karona / 
pranaya japa upanisbatpathana / yuktachi jana kar^vefi // OhUsaddmfida* 
lahari* 

G^yatricb^ japa uttama / to eka sahasra sbata madhyama / kanisbtha 
jap^ch^ nema / dashaka m^tra Shruti siddha // 8hruti — * Sabasraparam^m 
deyim shatamadhy^m daeh^vardm ’ / spashta Shratioh4 artha / evam 
sbuddha obitta yogibhydsib kritirtha / agatyavidhi paripdlanirtha / 
karmeb kari // TyMta gdyatricM japa / karitdfl sphure jari syarupa / 
vigharalefL dni thijalebi tupa / bblnna nasati // 
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rites and ceremonies than what is absolutely necessary, 
for, his study of Yoga will surely do him greater good 
than anything else. While repeating the ' GSyatri 
Japa ' or ‘ Japa of Harinama if he remembers the Self 
and in his joy forgets the Japa, still, he gains the real 
purpose for which it is to be performed. He, who 
follows carefully the suggestions of Shri Krishna with 
regard to moderation in eating, etc., is alone able to 
practise this pain-killing Yoga {yoga bhavati duhkhahd) 
and to secure the steadfastness of mind called Samddhi 
(the last step of Yoga), which is described in the next 
verse. 

^5^: ?[rg5?r% rr^ il ii 

** When his mlndt well restrained[» Is fixed on the 
Self and he Is Indifferent to all that Is longed for, 
then» he Is said to be attuned (enthroned^ In Foga).*’ 

Unless the Mind or Sattva of the Yogi is well 
purified^ by the separation of Rajas {senses or Indriyen) 
and Tamas (^sense-objects or Vishaya)^ and he is quite 
free from even the least attachment to objects of desire 
(nihsprihah sarva Mmebhyo)y his Reason can never become 
steady in the Self. For, it is impossible for the mind 
to remember the Self as well as the sense-objects at one 
and the same time. The moment, therefore, it thinks 
of some desirable thing for want of sufficient dispassion 
{Vairdgya), it loses sight of the Self, and then, there is 

1 Gf* Ag^ 1 jevhdS. vishesheu niyata [ uktaprakariii nemilefi. jefi 
atyauta / teR itmasvarupi&oha th^’e cbitta / mhan^va yogarudha tevhafi 
to yogi II Tatharthadijpiha, 

2 Of. Tari jay^ k^MchyA fcMifl / ati vair^^gyeii chitta viniyata pAhiS / 
YishesheSL raja tama gele jayAohe sarvahi / avaohchba p^biil atisbayesiu // 
OhUsaddmndcdaharu 
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no scopei left for concentration. The Yogi^, who is 
full of dispassion, however, having no outer attractions 
(Vikshepa)t transcends the waking consciousness 
(Jdgritydvasthd) as well as the dream consciousness 
{Svapndvasthd), which appear in thought. Again, his 
strict observance of the rules of temperance enables 
him. to avoid or sleep and, thus, he goes beyond 

the deep sleep consciousness (Sushuptydvasthd) too. His 
well-restrained Reason (viniyatmi chittam), therefore, is 
merged in the Self {dtmanyevdvatishthate)^ and the state 
of consciousness produced is called Turydvasthd^ which 
may be accomplished either by Vyatireka or by 
Anvaya. He is then said to be a Yogdrudha {Yukta ityu- 
(chyate tadd). With regard to this last step (Samddhi) of the 
Yogi, the Shandilya Upanishad says that it is the union 
of the Jivdtmd ( Individual Self ) and the Paramdtmd 
(Higher Self ) without the three-fold state {viz,, the 
Knower, the Known and the Knowledge), and is of the 
nature of extreme Bliss and pure Consciousness. Shri 
Krishna explains, in the next verse, by a simile, how the 
Reason of the Yogi becomes steady in concentration. 

II 1% II 

As a lamp standing In a windless place flickers not» 

suck is declared to ke the simile of this Yogi of 

1 Of. Durnivaryam manast^vady^vattattvam na vindati / vidltetupare 
tattre mano naustambhak^kavat // TogavasiBhtha. 

2 Of. Evam nihspriM na vikshepa / kift ^vade eka svarapa / laya 
parihir^heja. teli jefi rapa / tefi yukt4h4raviharat?ificha bolileii // Evam 
viksbepa kalpaneten mbanati / tevh&fl svapna kl£[y4 jagriti / kifii ni^etllahi 
dekbati / n^n4rape£L taE svapna // Evam svapna 4ni jagriti / kalpaneEta 

. avastbE doni disati / nldr^ mhauEvi nusati / te snsbupti afcyanta // Evam 
viksbepa dni laya / tevbEfi sphure avastba traya / jevhdfi chifcta 
Bvasvarupamaya / tevb^E taryavastb4 chatartbiE // TatliartfmdipiM, 
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restrained mind* who is absorbed in the Yoga of 
the Self.*’ 

The mind of the Yogi {yogino), before it practised the 
different steps of Yoga, was, as it were, trembling with 
the desire of sense-objects, just as a lamp does when it 
is exposed to wind. But, when it happens to be separat- 
ed from the senses and their objects by the dispassion 
{Vaimgya) produced by Yama, Niyama and Dhyana and 
directed towards the Self by the study {Abhydsa) of 
Dharana (yatachittasya), it becomes steady in the Self 
(yunjato yogamdtmanah), also like the lamp which burns 
bright when it is sheltered from the wind {yathd dipo 
nivdtasiho nengate sopamd smritd). Now, a question^ arises — ■ 
why the study of Yoga is necessary when the purified 
mind of the Yogi, who has realized the Self, possesses 
sufficient dispassion ? The answer is that, since the mind, 
after being accustomed throughout millions of lives to 
deal with nothing but forms of things, is now directed 
to the formless Impersonal God, it feels naturally a sort 
of restraint until it gets the taste of the inexpressible 
joy of Brahma by constant study. This joy^, Shri 
Krishna describes in the two following verses. 


1 (7/. Pari vair^gya upaje jay^sa / samadhicha banavd tayasa / karaneu 
lage kafi. abhy^a / sthala aiseil purvapaksh^chen // Vivekeii vairagya dhari / 
pari chitt^sa abhydsa ^karin / ten yojitan nirakariii / kondani mdni 
apanatefii // Ten chitta ghadighadi / abhyasin ghe svarupaohi godi / sthiratva 
b§.nat^n na sodi / anubhava to ^nandaohd // YathdrthadipiM, 

2 Cf* Ag^ I jethefl nirodhilefi ohitta / uparamaten ase p^vata / mbanaje 
Bvarupifi svarupamaya ase hota / jadavritti smarana takuni // Jethefl 
^tmayachftl<arnni / chitta ItmEk^ra houni / atmayacha maji atmay^tefi 
lakshuni / santOehaten // Yathdrthadi^kd, 
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lrf% ?i3r 5r %5rra R«icrararf^ gr^ar: ii ii 

** That* In which the mind* restrained by the practice 
of Yoaa* comes to rest t that* in which he* seeing the 
Self hy the Self* is pleased in the Self i that* in 
which he experiences unending ]oy* which is 
beyond the senses* and which can be grasped by 
the Reason only i wherein once settled- he moves 
not from the Truth.** 

Where {yatra) the purified mind^ {chittam), restrained 
.by the practice of Yoga {nirtiddhamyogasfvayd) ^dihdindovi^ 
ing all recollection of its functions, ceases to work 
(uparantate)y and where it, becoming the Self by means 
of the Self, is content with seeing the Self in the Self 
{yatra chaivdUnandtmanam pashyanndtmani tushyati) — for, it 
no longer sees the material world which is full of 
misery— there, he enjoys infinite happiness (vetti yatra 
sukhamdtyantikatrfl), which is called Bhumd? iii Samaveda. 
It transcends the senses (atindriyam)^ which are all 
finite^ and, therefore, nothing but sources of pain, and 

1 Qf, Na chakshuBba grihjate n&pi vach^ nanjairdevaistapasa 
karmana yi, / jaanapras^deaa vishuddbasattvastatastu tarn pashyatc 
nisbkalam dby^yamanab // Shruti, 

Na sadrisham tisbthati rapamasja na obakshusba pashjati kascbideaam/ 
hrid4 manisb^ manas^bbikliptain 7a eoam vidaste amrit4 bbavanti // 
Shruti, 

Jetheb itmayaobakarqni / cbitta ^tmakara bouni / dtmaydcba 
dtinay^tefi lakshuni / santoshaleK // Jaise netra dipencba karuni /dip^teS 
pibaM jy^ sadanild / teb Badauabl disena nayanin /deh^i prapancha 
ye riti // TathdrtJiadipihd, 

2 Of, Nidradau j^garasydnte yo bh4ya upajSyate / tarn bbifam 
bMvayan s^ksb^t aksbayyam sukhamasbnate // YogaimishJbha, 

liiyate siishuptantannigribitamnallyate— (Jaada PdddcMr^a, 

3 Of, Yo vai bbum4 tatsukbam— 

4 €tf, Atha yadalpam taamartyam taddabkbam— 
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is revealed to Pure Reason alone (buddhigrdhyam). 
Worldly happiness, however, differs from this spiritual 
happiness only as a drop^ of water differs from the 
ocean. What is happiness then ? It is nothing but the 
forgetfulness^ of everything^ When one secures, for 
instance, anything that is agreeable^ to him, such as 
wealth, honour, sensual pleasure, &c,, his mind is, for the 
time being, devoid of all ideas, and the natural state of 
the Self which he experiences, is called happiness. As 
soon as the wave of an idea intervenes, the happiness 
is destroyed. The period of happiness, therefore, lasts, as 
the Sage Vasishtha tells Shri R^ma in Yogavasishtha, 
between the end of one state of consciousness and the 
beginning of another (Nidrddau jdgarasydnte &c.). When 
the Yogi savours this Supreme Bliss, he gives up all 
thought of worldly pleasures and is unswervingly 
attached to it (na chaivdyam sthitaschalati tattvatah), as the 
flies are to sweets. People, therefore, fall from Yoga, 
simply because they do not get the true relish of this 
joy. And yet, one, who has got it, is also bounds to 

1 Of, Etasyaiv^nandasyanj^^ni bhutani matrani upajivanti— 

Y^vanartha udapdne sarvatah samplutodake tdvSn sarveshu Vedeshu 

Br^hmanasya vijdnatab // B. G, IL 46. 

Wherever there is any bliss, that is a spark of that Eternal Bliss which 
is the Lord Himself . — Swdmi ViveMnanda. 

To tufi param Luanda sindhn / vishaya sukha ten tuz^ bindu / aisen 
numaje ajnana mandu / mhanoni vishayiii talamali // Anandatagara. 

2 Cf, Sakaldnchi je vismriti / ticha 4aandachi sthiti // Imndasdgarii, 

3 Of, Apandtefi priya jefl kanhin / ten prdpta hotdncha pdhifi / dusari 
sphurti rdhata ndhiil / tefioha tevhdn sukha vdte // Te samayih te0 sukha 
bhdse / dusaren sphuratdficha nase / dnanda to sandhinta vilase / vivekefi. 
to jandvd // Maithundchyd antin / ji sakaldnohi Yismriti / ticha dnanddchi 
sthiti / anubhava dete sukhacbd // ^nandasagara. 

i Of Aishd snkheu jari nivdld / prdrabdha bhoga na sute tydld / to 
bhoga sukha duhkha rupeH bolila / tarhi na chale he£l yade dtdfi yd 
shlokifi // ■ Tathdrthadijnkd, 
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enjoy earthly pleasures and suffer pain, which fall to 
his lot as the result of his actions in past lives. Shri 
Krishna tells us, in the next verse, that, in spite of these 
enjoyments and sufferings, he does not waver at all. 

^ rra: i 

;r ii ii 

** Gaining which* he deems no other treasure greater 
than It I wherein fixed* he Is unmoved even hy 
heavy grief. ** 

Having acquired the joy of the Self (yam labdhvd), 
he cannot dream of any acquisition transcending this 
(aparam Idbham manyate nddhikam tatah). To him, there 
can be no comparison whatever between his own pure, 
unmixed happiness and the pleasures derived from the 
senses, which are full of the germs of pain. In the same 
way, when he is once harboured there (yasmin sthito)^ 
he cannot be stirred^ or shaken off by even the direst 
pain (na duhkhena gvrundpi vicMlyate) from that Bliss. 
In the next verse, Shri Krishna defines the Yoga, 
which produces such a beneficent result. 

^ qtrfr ii ii 

“ That shoald be known to be named Yoga. In which 
there la a severance of union with pain. This Yoga 
should be practised with firm resolve with dauntless 
heart. ** 

The four® verses from 20 to 23 form only one 
sentence. Patanjali defines Yoga as ‘inhibition of the 
functions of the mind {Chittavritti nirodhah)'. When the 

1 Of. Kiitakrityam prtptam pr&paniyam &tmal4bMnnaparam tidyate 
itl Smrlfcili. 

2 Of, He sbloka miluna ekacha y^kya 
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mind, i,e., Sattva, animated by the Self, runs after Rajas 
(senses) and Tamas (objects), its functions are called 
'pardgvrittV, When it withdraws itself from them 
and turns back upon the Self, its function is called 
'pratyagvrittiy , As soon as the mind sees the Self, it 
merges into it, just as our sight, which is enabled to see 
different objects by the help of a lamp, sees nothing but 
the lamp, when it is directed to it alone. We are to 
understand (vidydt) that the state of mind, which ceases 
to have its connexion with the senses and their objects, 
and thus breaks loose from pain (tarn diihkha 
sanyogaviyogawP), is called Yoga (yoga sanjnitam). To 
this the Yogi must cling (yoktavyah) steadfastly 
(nischayena) and undespondingly (nirvinna chetasd). The 
complete idea expressed in 'nirvinnaP chetasd! is that, by 
cultivating a thorough disgust for worldly things and 
pure Love for the Self, he should strive strenuously 
without caring for delay or difficulties. In the next three 
verses, Shfi Krishna speaks of Pratyahara (abstraction) 
for the guidance of those Yogis^ who depend on their 
own efforts for success in their practice, as it is necessary 
for them. The step was, as already mentioned, omitted 
from the description of the *Matpara! Yogis, because 
they did not stand in nee d of it. 

1 Of, Pratyagvritti svarupa / pahatafichi hoya tadrupa / kiS drishti 
pahuii liige dipa / anya na dekhe te samayiu // Jya dipaprakasheuchi aetra / 
pabati padartha chitra'vichitra / te pahun lagat^n dipa miltra / pad^tha 
tovhafi na disati // Yathdrthadipikd, 

2 Of. Evam jadavritti sanyoga / tocbi anSdi duhkha bhoga / tjk vrittich^ 
hotafl viyoga / yoga bane Ayatachi // TathctrthadijpiM, 

3 Of Prapanchin vairagya tenchi bhAgya / moksha dfihasanifi baisftvi // 
Yathdrthadipikd, 

Alsefi vairagya hefi kari — Jndneshvari, 

Bahu kala iagato mbanoni / kailhi khedu manin na manuni / 
manonigraha anudiniii / ati Jnateni karAvd / ChiUaddnmdalahari, \ 

4 Cf Klesho’dbikatarastesbaiu.Mi..debavadbhiraYapyate— 
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im^tl^fcil IT f^i^TST ^trrt: H II 
5i%t5r% w5r|:g?*n ^fcr^iw i 
STTcJT^^ ^ f^g^dL lI II 

?i^ %Kr?^^ JTSf sr^5^?T^«n:iT. l 
cRHEdtr Oir«n^ci^wT?^ w sr^Ri^ii ii 
** Casting out, without exception, all desires horn of 
the fancies, and restraining the whole group of the 
senses from all sides by the mind alone, he should, 
step by step, become quiescent, by means of Reason 
controlled by steadiness ; and, making the mind 
abide in the Self, should not think of anything. 
Wherever the wavering and unsteady mind breaks 
forth, there he should ever restrain it and bring it 
back to the cdntrol of the Self alone,** 

The Yogi is advised^ to abandon altogether, 
one and all, the desires bred by dreams 


1 Of. Aga I safikalpa pasuni / je kama iaiisk^ra baisale maniri / to 
eankalpa paauni jale mbanoni / mhanave kama // Tja sarviifi kamateb / 
takunl maga tya manendriyanten / atyanta nemaven jifi nana vishayanteR / 
dhydta botin manin nigboai // Bbrayana manana nididbydsa / tihiil 
prakateR buddbisa / dridha vase saRskara rasa / atmd afsa mbanoni // 
Chiddtmachi dtma ha nischaya / jofi job kari ton toil tan may a / bohtfl 
dhdrana tefichi hoya / atm a pratyagatmiicha mbanoni // Aiahd 
dbdraneflkaruni / je bnddbi ase nisobaya dharuni / te buddbi dhriti ^HhUd 
mbanoni / mbandvi agd I // Tyd buddhikaruni uparamd / halu halu paTdveS 
ga PdndaTottamd ! / mhanaje yogd vanchuni itara kdma / manib na dharatie 
sarrathd // Evam atmayavind / kdfihincha nalage aiai bhdvand / tefiobi 
nparamanefi Arjund / mhannni suchavi Shri Krishna // Pdvoni aishd 
uparamdteR / yogifL yojitdR mandteR / dtmaavarapiR buddbivanteR / stbira 
kardvefi // Mana atmatviR karuni stbira / chintufi naye kdbiR itara / dtma 
sphurana nirantara / yogiR bane aiseR kardveR // Jyd jyd paddrtbiR mana / 
nighoni kari cbintana / yogiydneR hoimi fidvadhdna / tetbeR tetheRobi 
dtmatyifi yojdyeR // TatMrthadipiM, 
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of wordly good ($ankalp4 prabhavdn * kdmdnstyaktvd 
sarvdnasheshatah) and to withdraw the feam of senses 
from their objects on all sides by the "tnind only 
{manasaivendriyagrdmam viniyamya samantalah), which 
being directed to the Self, no other thought should be 
allowed to touch it. If it be unwilling to forsake the 
sense-objects, owing to previous tendencies, the Reason, 
in whose power it is placed, should be made to exercise 
its authority and force it to remain in the Self. But, 
if the Reason itself believes in the reality of things, 
it would not care to control the mind. It is, therefore, 
also to be won over by ^Dhriti\ that is, by a firm^ 
conviction that the Soul itself is the Self. This, how- 
ever, cannot be achieved without Shravana {hearing)^ 
Manana ( ) and Nididhy^sa {Self- contemplating). 

With Reason thus emboldened (huddhyd dhriti grihitayd), 
the Yogi is asked to resolve slowly {shanaih shanaih) 
that he requires nothing but the Self and become 
tranquil by ceasing to think of sense-objects {uparamefi). 
He is then to fix* his mind steadily upon the Self 
(dtma sanstham manah kritvd) and dwell his thought on 
nothing at all {na kinchidapi chintayet). It may be pointed 
out here that the same quality of Sattva, which is called 
Mind {manas) when it thinks of the d ifferent objects of 

1 Cf, Atafi niyamuchi h§. jekala j jiveS. kar^va apula / jaisa 
kritanischayaoheya tola j Mhira nohe jj JndnesJitfari, 

Atyanta dbairathi arthiit dhritie karine buddhi gi*ihita etale dridha 
nischayavali rabe tema kari . — BmvBdu 

Atl dhairyayukta buddhi karuna / manooirodhana karavefL — 
Ohitioddnmdalahari, 

2 Cf. Uparama etale kevala nihsafiga thai jai sarva uparathi vritti 
khefichl Mi. — J)viv9di, 

3 Cf Aiseil teh atma sahstha mana kamni / sarvatra sarira vrittl 
m^tra tyajuni / svatah siddha atm^ xxMtraohi karuni J anika manf fi 
obintuS hako // Chit^addmndtdi^Aari, 
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the senses, is called Reason (buddhi) when it. is able to 
determine that the Self alone is happiness and that the 
material world is nothing but misery. When the Sattva 
or mind, however, in spite of this resolution,’ cannot 
resist the temptation of hankering after the sense- 
' objects for want of the support of the Saguna Brahma, 
Pratyahara^ (abstraction) is the step recommended to 
the Yogi. It consists in reining back (niyamya) the 
active and wandering mind (manaschanchalamasthiram), 
which breaks from control, to the Self that exists in the 
very objects to which it may choose to run (yato yato 
nischarati tatastato taddtmanyeva vasham nayet), as no 
thought can possibly arise without the light of the Self. 
If the mind, thus, stays there quietly and ceases to think 
of anything else, it may safely be said to have been 
won over. Otherwise, such a state of mind, which 
alone enables the Yogi to enjoy the infinite Bliss 
referred to in the twenty-first verse of this Chapter, 
must be acquired by constant practice. The nature 
of that inexpressibie happiness, which he secures when 
his mind is fixed steadily upon the Self, is clearly 
defined by Shri Krishna in the next verse. 

'* The blebest ]oy, free from the qnallty of the senses 
and sin ( /. e., the functions of the nilnd)i conies to 

1 Cf. Tath^pi hefi mana / abbyasifi karuficha Mgo kaflbifl chin tana / 
tarf rahoni sHyadhana / pratyabarefl avaravefi mhane ya sblokiil // 
Jy4 pad^rfcbin mana / nighoni kari chintana / yrgiyanefi boani s^ya- 
dbina / tetheSl tetheiLchl dtmatvifl yojayeil // Abmaprak^shayin^ / kalpanit 
tofi uthead / tethefi tetheSchi ty4 mand / pratyagyritfcinefi yoj^yefi 4tmat- 
ylbeha // TatharthaMpikd, 

i. pramane nirodba aam^dhi karatafll yoginufi chitta je je pjlsafchl 
ch^le to te p^s^thi tone pachhufi vali ^tmaneja fldhina karayuE,— 
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this Yogi» whose tnlnd Is full of peace and who la 
become (one with) the Brahma/* 

When the mind of such a Yogi is perfectly tranquil 
{prashdntamanasam)y he experiences the Supreme Bliss 
{upaiti sukhamuttamam). Its nature is described in two 
ways. It is, in the first place, said to be one which is 
not derived, like worldly happiness, from any of the 
objects of the senses, because, there the group of senses 
does not exist {shdnta^ rajasam). It is, thus, beyond the 
province of the senses. It is also said to be free 
from the functions^ of the mind ( akalmasham), which are 
called ‘ kalrnasham * ( sin ), because they are the germs 
of pain. As regards the Yogi, who enjoys this endless 
happiness, he is spoken of as Brahmabhuta^, that is, one 
who has become Brahma. In the next verse, Shri 
Krishna describes the Yogi, who has attained to 
Perfection by Vyatireka Yoga. 

** The Yoglv whose mind Is^ thus constantly attuned, 
freed from the sin ( of forms >, easily enfoys the 
Infinite happiness of contact with Brahma/’ 

The Yogi, who abandons all thought of sense-objects 
( vigatakalmashah ) and devotes his whole mind always 
to concentration ( yunjannevam saddtmdnam ), loses his 

1 Of. Shanta jethen rajoguna / mbanatan suchavi hefi nipuna / kin 
jethefl nase indriyancha guna / ten sukha shanta raja mhanaven // 
YalhdfthadipiM, 

Vishayefivina sada svanandu — Y)kamthi JBkdgavata, 

2 Of Kifl tefi sukha akalmasha / mhanaje nase jetheS vrifcti kalmaaha / 
kifi upaje duhkh^chefi kilbisha / jadavrittirupefl // TathdfthadipiM, 

3 (y. Jo kifl svatachi Brahma hoye / to sarva Brahmevina dujefi na 
p^he / toohi to jivanmukta nihsandeha / ana navhe j^na tufi jj CkU'* 
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faith in the reality of things, which is the seed^ of every 
possible sin (kalmashah)^ and enjoys {ashnute ) with ease 
( sukhena ) the endless Bliss ( atyantam sukham ), which 
springs from coming into touch with Brahma ( Brahma 
sahsparsham ). “ One should earnestly practise this un- 
conventional bliss”, says2 Shri Shankardcharya, "until it 
will obediently spring up of its own accord in an instant 
at the will of the individual.” Shri Krishna has, so 
far, been describing the Vyatireka Yoga, which 
consists in separating oneself from the functions of 
the mind. When this Yogi, however, rises from 
his Samadhi and opens his eyes, he cannot help 
seeing the world outside and feeling that it is real. 
Under these circumstances, how can he be said to enjoy 
Living-Freedom {Jivanmukti ), which is mentioned to be 
his privilege in the preceding verse ? The Blessed Lord, 
therefore, describes, in the next verse, his Anvaya^ Yoga, 
to which, when indirect reference was made in the 
twenty-sixth verse regarding PratyShSra ( abstraction)^ 
it looked like only a means of Vyatireka Yoga. 

ii ii 

1 Cf. Sakala kalmasbancheil bija/ mula vasana je sahaja / te geli aisei 
Adhokahaja / suchavi ethefi // Parantu ughaduni netra / dekhela jevhafl jaga 
vicbitra / tevMa prapancha sarvatra / disofi lage sachasa // Ani purva shlokiS. 
Shripati / bole jiTanmukta sthiti / yog«achi tofi bolila riti / vyafcirekanxatra // 

Yathdrthadijpikd, 

2 ty. Imam obakritrimanandam tavatsMhu aamabhyaset / vasbyo 
y^Tat kshan^tpufisah prayuktah sambhavet svayam // AparoJtsMmbhuti. 

3 Cf. Kifi * yato yato nitoharati ' / ya shlokift auvayachihi riti / davili 
pari Tiabada sthiti / bolila nabifi // Eifl jeSL je£l kalpi mans / tetbefl tetheH 
^tmacbintana / kaiMSi STarupifl thare be£i sMbana / v^taleti // ETsm 
Tyatireka yoga / vamiE jetbefl vritti viyoga / at^fi aavaya yoga ty^hEcba 
ehrirafiga / vamitase y^ shlokiil // TathdfihadipiM. 
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** FLe, wbose Self (purified Reason) has been attuned 
by Yoga» viewing all with eye of sameness, see 
the Self abiding in all beings and all beings in the 
Self/* 

Just as we find water in the waves and waves in 
the water, so does the Yogi, whose Reason has become 
Steady^ ( yogayuktdtmd ) realizes ( ikshate ) the Self in 
everything { sarvdbhutasthamdtmdnam ) and everything 
in the Self { sarvabhutdni chdtmani). It may be said, 
however, that it is not possible to seethe spirit in matter, 
which is entirely different from it in appearance.' But 
the difficulty is solved in this way, that, .although pieces 
of ice are hard and do not resemble water at all, yet, our 
experience is that they are nothing but water. Similarly, 
sugar and articles made of sugar appear to the sight as 
distinct things, but to the taste they are the same. 
Therefore, to the questions put by Arjuna in B. G. II. 54, as 
to how one, whose Reason has become steady ( Sthita- 
prajna), talks, sits, etc., the replies given by Shri Krishna 
suggest that he is steeped in this Anvaya Samadhi. 
Thus, when he is required to mingle in the affairs of the 
world in order to pay the penalty of his deeds in previ- 
ous lives, he sees the same Self everywhere ( sarvatra^ 
sama darshanah ). But, this he would be able to do, only 
by the practice recommended in the verse which treats 
of Pratyahara ( abstraction ). When the mind breaks 
from control, the Yogi is advised there freely® to 

1 Of. Taisa ^tm^cha safe ala / pari chitta vishaya bhaveu vikala / ten 
ty^ yogea nischala / to yogayuktatm^ mhanava /] YathdrtJvadipikd. 

2 Of. Bliutaiicheni anekapanen / anekii nobe antasWtaranen / kevala 
ekatvachi Mazeu jane / sarvatra jo jj Jndneshvari, 

3 Of. *Yato yato nischarati* / ya shlokin Shripati / rnhane jen jeft mana 
chinti I tetheii tethenohi yojaven atinat?in /; Evam nirodhitan vritti / 
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imagine the world of forms and see the Self everywhere 
in it, as we see water in the waves. In fact, the force of 
habit is so powerful, that it happens that by practice the 
Yogi seesi first the Self and then the material forms, 
just as we see first the water in the waves and then our 
attention is drawn to the form of the waves. 

Unless a Yogi reaches this state, he cannot be called 
di Jivanmukta. The Shruti^ says that if the aspirant 
acquires Anvaya Knowledge and does not forget it, he 
kills Desire {pdpmdno^) and enjoys Living-Freedom. 
But, about the Vyatireka Yogi, it^ says only that he 
fears no one (Na bibheti kutaschana), which means he 
obtains Salvation. For if, after Self-realization, no at- 
tempt is made to destroy the Mind by the practice of 
Yoga, the Jn^ni will have surely to take^^ birth again. The 

anavara houn lagati / tevhafi kalpuni jagadakriti / sarvatva atma piihaYa / 
Yathnrtkadi^iTid, 

Maga mokaleii jetha jaila / tethauni niyamuchi ghouni yeila / aisetichi 
sthairyachi hoila / gave ea // Jnfmeshvari. 

1 Cf, Kiilbahuna adhiii jala disc / tevhail taiaugakara gavase / aisii 
aiiubhavacba thasa baise / pahatail ye riti // TathdHJiad^piltCh 

2 Cf. Vijnaaam Brahma chedveda tasmAchcheuna pram^dyati / 
Bhariram papmano hitvA sarvankamau samashnute // 

Evam kathina anvaya j liana / janaiiefi vishvarupa Brahma vijnana / 
taisenchi janoni karaiieh jatana / kathina atjanta // Heiihi aiseu jane / 
jiinonibi jari akhandata bane / tari sharira asitaiicbi to mukta mhane / he 
Shruti aisi Brahmavallicbi // Tathdi'thadipiM. 

3 Of. Papmanam prajahi byeaam jnana vijnana nAsbanam— O. 
lit. dl. 

4 Cf. Yato vacho nivartaute aprapya manasa saha / anandam 
Brahmano vidvauna bibheti kutaschana // 

At^n * yato vacho nivartante' | hefi Shrnti phala jeh bolate / tethen punar- 
janmanivritti hote / pari jivanmukti tyacha yogefi sadhenA. // Vyatireka 
ani anvaya yoga donhi / ekabi banatafi ya dohiii madhuni / mukta 
nischayefi mhanuni / janma maranasa to bhina Shruti mhane // YathMha* 
dipiM. 

6 Of, Kin jnana zSJiya upari / chitta nAsha nohe joil vari / punha 
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two means for the destruction of mind, therefore, sug- 
gested by the Sage Vasishtha to Shri Rama in fhe Yoga- 
vasishtha,are the two Yogas ‘ Vyalireka ' and ‘ Amaya \ 
which are called there ‘ Yoga * and ^ Jndna \ respectively. 
The former is defined as the inhibition of the functions of 
the mind (Vritti nirodhah)^ and the latter as seeing the 
essence of things {.Sarny agavekshanam). If you show 
a piece of cloth to any one and ask him what it is, he 
will say that it is cloth. He may happen to be a child, 
who has no idea whatever of the thread of which it is 
made, or a grown up man, who knows the thread and 
yet, who is not careful to* observe it in the piece of cloth. 
The latter resembles a Yogi, who has realized the Self, 
but who is unable to see it in the Universe. Without 
Anvaya Yoga, therefore, duality cannot vanish and 
Living-Freedom cannot be enjoyed, although the 
destruction of mind and Salvation can be secured by 
either of the two ways. If any description of a 


garbhavjisa udariu / honArachi tyala ma.techja // Tya chitta nashiisa he 
donhi / upnya asati mhanoai / YogaTasishthiu Vasishtha Mqni / bole Shri 
Rfimuteu dofi shlokiu // 

Yogavrisishtha Shloka — 

Dvau kramau chitta nAshaya yogo jnaiiancha Rlghava / yogo vritti 
nirodhohi juAnam sarayagavekshanam // Asadhyah kasyachidyogo kasyachij- 
jaananischayah / prakurau dvau tatah sakshajjagada paramah Shivah // 

‘ Dona krama chitta nashache / aga Rjighava ! bolile sache / eka yoga 
eka jnana aisen svavache / parama Shiva vadala, mhane Vasishtha // 
Tyahta yoga mhanaje vritti nirodha / jnana mhanaje anvaya bodha / 
samyagavekahana shabdacha shoiha/ karitan anvaya yoga eiddha hoto jj 
Kin samyagavekshana / mhanaje bareh nirikshm^'^TatMrl/iadijnM, 

Ani Shrimachchhankarabhagavatpujya pada / tayauchen mata aisen 
ase vishada / adhishthana jnana dridha nirbadha / asatah hnya bAdha 
kalpitacha, // Mana hi drishya badhita hoye / anayatjeiljhi nahiusen hoya / 
maga nirodha karava koneii kaya / svatahsiddha puheu svayefiehi labhe // 
OhiUaddmndalah arl , 
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Vyatireka Yogi includes the enjoyment * of Living- 
Freedom, it must be distinctly understood that he has 
mastered the Anvaya^ Yoga also. Now, a question 
arises whether an Anvaya Yogi also stands in need of 
the Vyatireka Yoga for obtaining Living-Freedom. Shri 
Krishna answers the query in the negative, and tells us, 
in the following verse, that nobody, who only attempts 
to see the Saguna Brahma everywhere, ever falls^ from 
Yoga. 

^ JTT ^ I 

^ ^ n \\ 

** Whoso sees Me everywhere and sees everything in 
Me^ 1 never let him go« nor does he ever lose hold 
of Me.** 

The meaning^ of this verse is that one, who only 
begins to see the Saguna Brahma everywhere {yo Mam 
pashyati sarvatra) and this diversified world in Him 
isarvancha Mayi pashyati)y though he may not have 
reached the stage of a Yogarudha, does not stand in 
any danger of falling from Yoga, because, the Saguna 
Brahma does not lose hold of the aspirant {tasydham na 
pranashydmi), and the aspirant too does not loosen 
hold upon Him (sa cha Me na pranashyaii). For, if the 
Jnani is supposed to be already enthroned in Yoga, 
where is the propriety of sayin g, * I am kind, i. never 

1 Of, Kotheu vyatireka yogi ] varnunihi tya higifi / jivanmukti 
varnili jagiil | tari anvaya yoga hi tyasa asela jan^veS. // YathdrthadlpiM, 

2 Of, Tasmat sarvatmaka dhyrmeu yogabhrashta navhe kadhiil |/ 
SamaskloM, 

Yastu Barvani bhutani iltmanyevdiiupaahyati / ilfcm^nam sarva 
bhuteshu na tato vijugupsyate // Shruti, 

3 Agal Mittefi pahe sarvatra / Ani Majamftji hefi aarva vichifera / 
p4he ba yogdramhlia matra / jo kari // To yogarudha nase jari jaia / 
yogabhrafiflha na gbade kadapi tyaia / kin Mi maga tya yogiyala / antara 
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invisible, to him {tasydham na pranashyamiY ? He is, 
therefore, one who, after Self-realization, practises the 
Anvaya Yoga and worships the Saguna Brahma. The 
Worshippers of the Nirguna Brahma are generally 
engaged in the Vyatireka Yoga, whereas the Worshippers 
of the Saguna Brahma are fond of the Anvaya Yoga 
only. In the preceding verse, therefore, when Shri 
Krishna says that the Yogi sees the Self {dtmdndm, i.e., 
Nirguna Brahma) in ail, He refers to one, who is a Lover 
of Vyatireka Yoga but who practices Anvaya only for 
the purpose of securing Living-Freedom. He depends 
upon his own efforts and he neither expects nor gets any 
assistance from the Personal God. The Yogi spoken of 
in this verse is said, however, to see ‘Me' (Mam 
Sagunad Brahma) everywhere and, thus, both of them can 
never be cut off from each other. This is the result of 
the Personal God being of the nature of the 
Kalpavriksha-. Shri Krishna describes, in the next 
verse, the facility with which such a Yogi attains to 
Perfection. 


nedi kadilpi Ij Ani htl jauni j sarvatma yogi hi houni / abhyasa karitan lagala 
bhajaniu / Sagunachiya // Kiii je nirgiinach: dhyati / tyaiisa vyatireka yogincha 
atyanta rati / je jnani Sagana bhajati / tyaiisa avadi anvaya yogachicha 
atyanta // Ata eva purva shloken karuni / ‘sarvabhutastbamatmanam’ 
mhanoni j jitinadaTslianachi boloni / ya, sblokin ^Mdten sarvatra jo pahe 
mhanatase // Kin atma sarvatra dise / tochi atinji Saguna Paranuitma ase / aisi 
sarvabbutiii samarase / bhakti Mazi ha bhava // Tatlidrthadijnkd, 

Tochi Ishvara ha Krishnamurti / jyachi ki*ipa sadhavi sarvarthi / teneS 
sarva karyeh siddhi pavati / svayefi na lagati klesha karanen // 
OhUsacU na ndala liari. 

He has access to Me and I am kind to him. — Telang. 

1 Of^ ‘ Vasadevah sarvamiti * — B. Q. VII, 19^ and ‘ Ananyenaiva 
yogena Mam dhydyanta upaaate ’ — B, Q, XII. 6. 

2 Of. Ye yatha Mam prapadyante — B. G. IV. 11. 
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^ ?TT I 

^ ^fift ?if^ II \\ II 

** Whoso tahes his stand on oneness (with Me) and 
w'orships Me abiding in all beingsy that Yogi lives 
in Me, whatever may be his mode of living.** 

The Personal God {Sagima Brahma) imagines all 
beings and dwells in them. By the Vyatireka 
Knowledge, the Yogi^ realizes Him to be the Self, whq 
is naturally dearer to everybody than anything else. 
Wife, children, wealth and fame are all evidently dear 
for the sake of the Self. When the Yogi, therefore, 
identifies his Self (ekatvamdsthitah) with the Saguna 
Brahma, enshrined in all {sarvabhiitasthitam), and 
worships Him {Mam bliajate), he is said to live in Him 
(Mayi variate), no matter what his life may be 
(sarvathd vartamdno'pi'^X Just as one, who has quaffed a 
cup of nectar, has no fear of death even if he were to 
take a dose of poison, so, the Worshipper of the Personal 
God, who has realized the essential unity of everything 
{Sarvdtmabhakta;^), whether he does or abandons all action, 

1 Of. Agii 1 Mi tarva bhutin aseil / sai-va kalpuni sarvailta vasen / tochi 
Atma apula asen / Yjatirckeii kalalen jayAsi // To takalAhuiii priya / apalA 

AtmA hA nischaya / kill putra kalatra ityudi boya / ja-iya j^tyAcba AtmayA 
karauen // Ekatva tyA Majasi aiseu / auushtbuni sarvAtuia bbaktiraseii / to 
bhaje yogi oraseil / nivritti margeu // Yat hart had 

Ekatva buddhi manAilta Ibcvuna tarva bhutaiita aeanArya Mala 
(ParamesbvarAlA) jo bhajato. — Qitdrahasya, 

2 Of, JAnoni nenateil kari inAzcn mana j Tuzi premakhuna deuniyaii // 
Maga mi vyavbArin aseua vartata / jeviii jalA Aiita padmapatra // Aikoni naikefi 
nindAstuti kanifi / jaisA kan unmaiii yogirAja // JDekhorii na dekheii prapancha 
hA drishti / svapnifiohiyA srishti chevilyA jcviil jj Tuhi mhane aiseil 
jAliyavAuchuna / karaneii teii ten sina vAtatase // 

3 Of, Sarva karmauchyAni tyAgen karuni / YAjnavalkyAdf aisii vartc 
janiil / athavA earva kanua Acharoni/ varte bharvaseni Janakadikan aisA /) 
Athava prasiddhen karuna | DattatreyAdikau aiaa vartc jana / sai'vatha eiia 
keua prakareii karuua / vyavaharona asatAillii // Vkitsaddnandcdahari, 
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h^s no danger at all of falling from Yoga, because, he 
dwells and lives in Him. This shows the extreme Love 
of the Yogi to the Lord, for, without it, his mind would 
never remain steady in Him even for a moment. 
Therefore, as one, who loves gold, views the same in all 
ornaments, so does the votary of God discern Him in 
the various forms, such as those of wife, children, etc., 
which appear before him. Under these circumstances, 
how can they affect him in any way? Thus, Anvaya 
Yoga is proved^ to be superior to Vyatireka Yoga, 
because, it not only gives Living-Freedom to the 
Worshipper of the Saguna Brahma, as it does to the 
Nirgunopasaka Yogi, but it also enables him to 
realize His manifestation in th^Uniwexse {Para Bhakti). 
The Worship of the Personal God by the Anvaya Method 
is esteemed as our highest duty in Shri Bhagavata^ and 
was practised by the Prince of Lovers, Pralhada, and 
the Crown of Saints, Tukarama, as may be seen from the 
following quotations^. 

It may be mentioned here that in the Bhagavad-Gita, as a rule, the word 
‘ Xtmanani ' used in verses 28 and 29 and the word ‘ Mam ’ used in verses 
30 and 31 refer to the Nirguna Brahma or the Impersonal God and the Saguna 
Brahma or the Personal God, respectively. 

1 Of. Ani visliva Bhagavadnipa nipuna / pAhe hen parama bbakti 
yogacheh lakshana / ya bhaveil Kamalekshana / shreshthatva anvaya yogacheii 
bolila II Evam bhakta anvaya yogi / tya ekanta bhaktisa upayogi / ani avyak- 
topasakiilagih j dvaitanashaka hachi yoga // YatharthadiplM. 

2 Of. Etavan^va loke’ smin puhsah svarthah parah Smritah / ekanta 
bhaktir Govinde yatsarvatra tadikshanam // Sarvabhutesliii yah 
pashyed Bhagavadbhavamatmaaah / bhutani Bhagavatyatmanyesha 
bhagavafcottamah // 

3 Of. Pralhadapari sarvaii bhutiii pahasi Naraharilu / taricha Hari deila 
bhcti tula // AmrUardya, 

Godapaneh jaisa gula / taisa Deva zala sakala |/ Atari bhajoh kavane 
pari ) Dcva sabahya antarih // Udaka vegala / uavhe taraiiga nirala // 
lleiua alailkara n;\niifi / Tiihl mhaiie taisc amhi // 
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“If you see the Personal God in all beings, like 
Pralhada, then alone He will be visible to you. ” 
— Amritardya. 

“ As molasses is nothing but sweetness, so has 
everything become God. How am I now to worship 
(Him) ? God is everywhere in and out. The wave is not 
a bit different from water. Gold is ornament in name ; 
so are we, says Tukd, 

In order to encourage the Anvaya Yogi, who attains 
to Perfection, to help mankind in crossing over this 
ocean of grief, Shri Krishna expresses, in the next verse. 
His full regard to those, who show kindness to all beings 
by increasing their happiness and relieving their pain. 

^ ^ ^ II II 

** Whoso sees the same, 0 Arjuna !, on all sides, com* 
paring all pleasure or pain with his own. Is 
deemed the hest^ of Yogis/* 

The Yogi, who sees the Lord in everything, is 
considered best ( paramo matah ) only if he views the 
Individual Souls with an eye of kindness. Even a perfect 
Yogi is aware of the pangs of hunger and thirst and 
the satisfaction which food and drink afford. He must, 
therefore, knowing that whatever is pleasant or painful 
to himself is also pleasant or painful to others { sukham 
vd yadi vd duhkham ), put himself in their place ( dtmau* 
pamyena ) and give every being as much relief from pain 

1 Of. Ag4 Ai'jun^ J yogi / Maja sarvatra pilhonihi jagiii / jari dayekaruni 
jivdlUgin I sarvatra pahe // Tari to yogi alyanta / thora 4ni Maja sammata / 
mhanoni ya bMven Bhagavanta / daydlutva riti tyachi varnito // YathdrtkM* 
dipikd. 

He Arjuuil I sukhaaso duhkha aso, ^palya pramlnefL ItarinM asl)4 
(atmaupamya) drishtineS jo saryatra s&rakhcH p4hu£l IdgaU to yogi parazaa 
mhanaje utkrisbta j^to. — QUdrahmya* • 
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and as great pleasure as lie in his power ( sarvatra samam 
pashyati ). It is needless to say that he ought not to be 
instrumental in causing even the least hurt to any living 
being. A practical illustration of the point urged in this 
verse was given by the Mahomedan Saint Shekh 
Mahamadbova. 

When he was a boy, his father, who was by pro- 
fession a butcher, gave him a knife and asked him to kill 
a hen. As he had a very kind heart, he tried the knife 
on one of his own fingers and he naturally felt unbear- 
able pain. He threw the knife at once, and left his father's 
house to join the Hindu Saints who lived in the neighbour- 
hood. In their company, he studied philosophy and 
acquired practical Knowledge of the Self. He has left 
us a beautiful translation in Urdu of such a difficult work 
as Yogavisishtha. The golden rule^ of ‘doing all 
good and no harm to others' is the substance of all 
the Puranas.of Vyasa. If the Yogi is a rich man, then 
only he would be able to supply the wants of the poor, 
but if he is poor himself, what is he to do ? The answer 
is, that he must utilize the wealth of body, tongue and 
mind, and especially that of the spiritual Knowledge he 
possesses, in making the world happy, and not allow 
himself to be absorbed in his own Bliss. He must recall 
to his mind the days when, through Ignorance, he 

1 Cf* 'Ashtadasha puran^nam saram saram samuddhritam / paropakdrah 
puny^ya papaya para pidanam //* In daily life this (love) means two things : 
first, that you shall be careful to do no hurt to any living thing ; second, that 
you shall always be watching for an opportunity to help. — 
J, Krishm'murti, 

Rejoice with them that do rejoice, aiid weep with them that 
weep.... ..Dearly beloved, avenge not yourselves, but rather give place 

unto wrath j for it is written ‘ Vengeance is Mine ; I will repay \ saith the 
Lord. Therefore, if thine enemy hunger, feed him ; if he thirst give him 
'drink. — Momans* XII, 16-80, 
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himself was troubled with the worries of life, and suggest 
to the weary Souls the means, such as Love^*, Discrimi- 
nation, Self-control and others, which destroyed pain and 
secured for him eternal happiness. It is for this reason 
that Swami Vivekananda says: — ‘'The highest of 
gifts is the giving of spiritual knowledge, the next, is 
the giving of secular knowledge and the next, is saving 
of life ; the last, is giving food and drink. The Saint 
Tukarama expresses^ a wish that he may be permitted 
to enjoy the privilege of becoming the slippers of such 
meritorious and benevolent Yogis, who impart sacred 
instruction to men and women, so that he may have an 
opportunity of coming always in contact with their holy 
feet. This is the pious work a Sthitaprajna is asked 
to do in the Bhagavad-Gita, which, in the words of Babu 
Aurobindo Ghose, would never “ send Buddha back to 
his wife and father and the Government of the Sakhya 
State, or direct a Ramakrishna to become a Pandit in a 
vernacular school and disinterestedly teach little boys 
their lessons, or bind down a Vivekananda to support 
his family and for that to follow dispassionate the law 
or medicine or journalism.^’ If the Yogi does not do 
this, he will be in the position of an emperor, who allows 
his friends and relatives to beg for alms. He is, however, 
able to do his work satisfactorily, because, he always 
wields the weapon of P'orgiveness. “ Those who wield 
the weapon of Forgiveness — what can the wicked do to 
them? If a forest fire breaks out where there is no 
grass, it must die out of its own accord. Tukd says, 
Forgiveness benefits all mankind; practise it continually 

1 Ya idam paramam guhyam Madbhakteshvabhidhdsyafci / bhaktim 
Mayi par^m kritva Mdmevaishatyasanshayah // B, G. XVIIL BH, 

2, Of* Tinchi punyavauten para apakdri / prabodhifci niri nara lokdil // 
TvM mbane tydnche paiil payaposa / houniy^ vasa karina tethefi // 



41 1 


and make yourself happy. '' Now, Arjuna, thinking 
that Anvaya Yoga is not possible for him to accomplish, 
gives vent to his feelings of disappointment, in the next 
two verses, in order to enlist the sympathy of Shri 
Krishna. 

^ wiTf^T II W II 

JR: ITJTTf^ I 

II 

** 0 Madhusudana ( Slayer of Madhu ) !, owing to 
restlessness, I see no fixity in this Yoga hy sanie» 
ness, now taught hy Thee. The mind, O Krishna^!, 
is verily restless ; it is tumultuous, strong and 
stubborni I think it as hard to curb as the wind.’’ 

By using the word sdmyend^ (sameness), Arjuna 
refers to the Anvaya Yoga treated of in verses 29 to 32 
[yo'yam yogastvayd proktali). He thinks it impossible for 
him to realize it {etasydham na pashydmi sthitim sthirdm)^ 
in consequence of the fickleness {chanchalatvdf) of mind. 
He further complains that the mind (manah) is not only 
fickle {chanchalam), but also boisterous (pramdthi^), in as 

1 Cf. Viffvaha — Svabhaktanam papadidoshan krishati nivarayati asau 
Kriahnah / svabhaktanam purusharthan akarshayati prapayati asau 
Krishnah iti // 

2 Of. Tuja nitya mukta saiva sugama / pari maja atyanta vate 
durgama / jo ha aavaya yoga sarvottama / boliyel4 Tuvan // Yoga bolalasi 
doni / tyaiita ha alikade samyen karuni / * garvabhutasthamatmanam ’ 
mhanoni / ya shlokapasuni vadalasi yoga // Tat hart hadipiM. 

3 Of. Heil mana kaiseS. kevadefi. / aiseh mhane paoii tari na gafipade / 
yarhavifl rahatavaya tokadefL / trailokya yey^ // Mh^nauni aiseS kain 
ghadaila / jen mavkat^ samMhi eila / r4he mhanitala rahila / mah^vatu // 
Jnduveshvari. 

4 (y. Aji Kriahnaji I heh mana / parama chanchala ani mathana / 
karuni indriya kashtancheii dahana / kari vivek^chen // YathdrthudipiM. 
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much as it stirs the senses and destroys discrimination. 
It is, besides, so powerful and obstinate {halavaddridham}) 
that he deems it as difficult to restrain it {tasydham 
nigraham nianye sudushkaram) as to hold back the waver- 
ing wind {vdyoriva). The object of Arjuna in mentioning 
these difficulties is, that the Merciful Master may be 
pleased to suggest a remedy to avert them. In the next 
two verses, Shri Krishna admits the difficulties pointed 
out by the Disciple, and teaches him how to govern the 
mind and acquire the Yoga. 

3Twrm!T g ^ ii h 

^TrfrlT II II 

** Ondotibtedly« O MabSibaho (Mighty^armed) Ip the 
mind Is ficfcle and difficult to curb, but, 0 Kaunteya 
(Son of Kunti) !, it may be restrained by constant 
practice and dispassion. Methinks, Yoga Is hard 
to attain for one who is uncontrolled, but for him 
who is master of himself and strives, it can be 
attained by (proper) means. ’’ 

There is not the slightest doubt (asanshayam) that 
to conquer mind, fickle asMt is, is a hard^ nut to crack 

Ani kevala chanchala hi uase / atyanta hefi pram^thi j^na sarvdfishefl / 
sharira indriy^fisi kshobha karitase / svabhdvochi ase yay^ch^ // OhUmdd* 
nandalaharL 

1 Of, HeS balavanta mlTare / dharaxl jafcaS adbika b^rare / mota 
bandhofi. jdtAfi. bhare / gaganiil jaisa mah^ vayq // YatharthadijpiM, 

Aai atidridha hi ase sarv4rfchifi / vishaya vdaani sahasrefi abhedya ati / 
jaisefl n^gap4aha sbastreS na toditi / taisi gatl mauaoHiya // OhUsadamnda^ 
lahari, 

2 Of, Apyabdhipdndn mahato merorunmulanddapi / api Yabnya- 
shaa^ta^bo YishamasGhitta migrabab // TogavdmUha, 
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{mano durnigraham chalam\ but in history we find that 
even invincible fortresses were captured by great heroes. 
Arjuna is, therefore, encouraged to undertake the 
conquest of the mind by thetwo^ appellations 
(Mighty-armed) and 'Kaunteya' (Son of Kunti). The 
former refers to his past achievements, and the latter to 
his being born of a lady, who herself was a Jnani and a 
Lover of Shri Krishna. One, who is diligent in doing 
his duties in the world, naturally acquires habits, which 
help him greatly in his spiritual progress. But, without 
the two means'*^ of constant Practice and Indifl'erence to 
worldly objects, it is not possible to govern the mind 
{abhydsena tu vairdgyena cha grihyate). As soon as one 
realizes the Self, his duty is always to direct the mind 
to the Self, either in his body or in the Universe. 
For, what matters it to a thirsty man whether 

1 Of, Mahabahol mhanoai / gudha bhdva davi vachanin / kifi 
ajinkahi ya bahuu karuni / jinkilen tuvaS. // Ani tun. Kaunteya / amachi ata 
Kunti ticM tanaya / parama samartha houni kaya / lekhd dbarisi manScha // 
Aga 1 jo prapanchifi daksha / tocbi pararaartliiii sadhila moksha / mana 
jiiikavcna aisa ha paksha / tuja yogya navhe ha bhava // TathdrthadiyikCu 

2 Cf, Upavishyopavishyaiva chittajneva muhurmuhuh / na shakyate 
mano jetum vinA, yuktimaninditara // Ankusbena vina naatto yathil dushta- 
matangajah } adhyatma vidyMhigamah sMbu sangamevacha // Vasan4 
samparityagah pranaspanda nirodhanam / et^sta yuktayah pushtdh santi 
chitta jaye kila // Satishvefcasu yuktishu hathdnniyamayanti ye / chetaste 
dipamutsrijya vinighmanti tamo’njanaih // Yogamsishtha, 

Abo itukiy^ upayanchen antarbhayana / dobchi upayanta kariti Shri 
Krishna / pranaspanda nirodhanartha jana / abhyasa puma bole Hari // Ani 
7 ^san§. parityagirtha / vairagya saSgati Shri Bhagavanta / s^dhusaSga 
adhyatma vidyd prastuta / praptyartha s^hu ^ni vidya // Pari tay^ncha hi 
antarbhava yetha / ase abhyasa vairdgya ^nta / mhanoni donicha up4ya Shri 
Bhagavanta / svayeh bolata abhyS-sa vair§,gya // Ohitsaddmndalahari, 

Ahhy^savaiT^gyabhyantannirodhah—Pd^a^/ali Yogamtra, 

Pari vair^gyi-oheni adh^ren / l^vilen abhyas^chiye mohare \ tari ketuleni 
ekeh av^sareh j thir^vaila jf Jn^n^skvari, 
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he gets water or ice ?-But, as the Jnani's previous Karma^ 
must withdraw him from his YogabhySsa ( practice of 
Yoga) now and then, he requires dispassion ( Vairdgya) to 
enable him to return to concentration after going through 
the necessary enjoyment and suffering, and not to loiter 
among the sense-objects. He, however, who is attached 
to them, is unable to control his mind properly 
{asanyatdtmandP).Y ogeL^aitsiinmQnti therefore, Shri Krishna 
thinks, is a very hard task for him {yogo dushprdpa iti 
Me matih)] while, for him, who is self-restrained and 
assiduous ( vashydtmand tti yatatd ), it is easily attainable 
by the expedient^ recommended by the Shastras (shakyo* 

1 Cf, Tethen athiratvA mana pave / pari purva sanskara ty;lla dthave f 
mhaniini vishayiinkade dhaiive/ vishaya te jadatveil mrinuni // TevhAii 
pahije vairagya / tya vair%yefi svanaiida saubhagya / jatana hoy a iuIhc 
abh%ya / vishaya vasan^ // Yatharthadlpilid* 

Arjunacha bhava itukachi ase / jnana zilliyahi prarabdha bhoga vasheii / 
kartritva bhoktritva sukha duhkha sarvaii|iien / raga dvesha ase chifcta 
dharma he // ChitsadonAnddlahan, 

2 Of. Arjunane ethi Cigala kahe chhe ke tattvabhy^sa karatafi. prarabdha- 
bhoga balavattara hoya to paoa prayatnavanathi sarva siddha thai shake 
chhe. Shri Vasishte kahjuu chhe ke ‘ sarvameveha hi sada gafieare Kaghu- 
nandana / sarayak prayuktatsarvena paurush^t samavapyate // * am chhe 
etale je aiodiyatatmd arthat yathdrtJia rite yata etale nigrihUa nathi dtnui 
arth^fc aTUahkarana athava chitta jenun tenathi yoga kadapi pamitto 
nathi. — JOrnredi, 

3 Of. Aneka s^hanen sadhitan / kahiiicha vairdgya nupaje chittd // 
jaga hen mitbyatvefi jdnataii / vairagya tattvata puma hoye // Jaya 
vairagydsi karaua / vishayin dosha drishti gampurna / dni prapanchydcheii 
mithyd bhdna / doahi jana kdrana tayasin* // Mangamthi Yogammhtha. 

JetheS. jefcheh svabhdven / ndraa rupifi chitta dhafive / tethefi tetheil 
pahdveld | dosha dhe mhanoni // Ya abhyaseh thodake divasd | utpanna 
hote jijndsa / maga dosha drishti sodoni sahaid / Brahma drishti pahdveit // 
Soneficha jaise alankdra / tarafiga budbuda jevin nira / Brahma taisefi 
jagaddkdra / dujeil kdilhih asend // Brahma dhe kdrana / jagatkdrya ndhifi 
bhinna | aisi jdndvi te khuna / Brahma drishti pahdnydchi // Jevhdfl 
chitteii chanchala vhaveh / ndmarupifi dhdfivdvcfi / dpana tetheh pahdvefi j 
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vdptumupdyatah)^ viz., a firm belief that the enjoyment of 
sense-objects ultimately results in pain and that they are 
unreal. This will help him in his attempts to see the 
Lord everywhere. Arjuna, who was at first greatly 
disappointed, now got some courage, and resolved to 
follow the advice of the Master. But, as a doubt arose 
in his mind as to what would become of him if he could 
not complete the whole course in this life, he puts a 
question to that effect in the pext three verses. 

II ^\sii 

3TSTf^ II^CII 

||^<!,|| 

** What roa4 goes he, ® Krishna !, who fails to attain 
Perfection, because, ( though ) full of Faith, he does 
not strive and his mind goes astray from Yoga ? 
Fallen from both, Is he not lost like a riven cloud, 
without prop, © Mahibaho ( Mighty«armed ) !, 
deluded on the path of Brahma ? O Krishna ! Thou 
hast surely power to completely destroy this doubt 
of mine, for, none other than Thyself is to be found 
able to destroy this doubt.*’ 

Mhiil Brahmasvarupa // Lokifl jevin jariniteii / bharfc^i • tapato jetheu / 
tethefi / tevia kinchit smara-tan chitteii / Brahmabhavefi zadapiveu // 
Aisa kalpanecha mar^ / karitan virati drisbyagara / jais^ vitale pasar^ 
prachanda pavaneb meghachd // ShuTiti Sahara. 

Hridayiil vishayancha abbavo / sarvan bbutin Bhagavadbba,vo / he 
vairagya yukti paha bo / jethen sadbak^ nirvabo Madrupin // Mamthi 
Bhdgavata. 

Mitby4 aiseS disoni sakalahi visbaya eaukbya naYado— 
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Arjuna wishes to know the end {Mngatim gachchhati) 
of him, who has realized the Self and who, having faithi 
{ shraddhayopetah) \n the necessity of YogSbhy^sa for 
attaining Perfection, commences the practice of Yogai 
but, owing to some misfortune or want of sufficient 
dispassion, fails^ in the striving (ayatih) and is, therefore, 
turned away from Yoga ( yogdchchalita mdnasah ) 
without reaching the goal { aprdpya yoga sansiddhim ). He 
is afraid that, as the Yogi, being in the line of dis- 
interested workers, neglects the optional duties, 
he must lose ( nashyati ) Heaven ( Svarga ) too 
along with Freedom ( Moksha ), and thus, fallen^ from 
both ( ubhayavibhrashtah ) like a scattered cloud 
{chchhinndbhramiva) floating between heaven and 
earth, must stand mazed {vimudhah), without hope of 
Salvation {apratishthah), on the Path which leads to 

1 Of, Arjuna mhane, koni ayafci / mhanaje yatna yogasiddhiprati / na 
Kari ani jy^hi luafci / yukta shraddhekaruni puhatau // Kiii atma kalofl ala / 
pari yoga siddba pahije jhala / mhanoni shraddha jyala ^stikya buddhi aisi 
afcyanta // TailtArthadipikd, 

2 Of, Mhanauni sdnghaifi Govinda / kavaui eku mokshapada f zombatu 
hoSta shraddha / up^en vina // Indriya gramauni nigiild / dsthechiye vdte 
Bgald/ dtmasiddhichea pudhaild / nagara eaved jj Tava atmasiddhi na 
takechi / ani rndgkauteaiihin naiyavechi / esau astu gelii mazarichi / ayushya 
bhflnn II Jaisen avakalifi abhala / alumalu sapatala j vipayefi dien kevaia / 
vase na varishe // Taisi donhin ieii duravaliS. / je prdpti tava alaga thell / 
dni apraptehi sandavili j ehraddhd tid // Aisa oldntarald kajih / jo shraddhe- 
chdil chi samdjifi / buddld ted ho ji / kavana gati // Jmneshmri, 

3 Of, Aji 1 aisefi vdtalefi mala / kifl ubhaya bhrashtatd asela tydld / 
ki£i pratishtha ndhifL pdvald / BrahmamargifL // Fratishthd mhanaje atyanta 
sthiti / te Brahmamdrgifi tydchi gati / jari nischayeshi2 pavati / tari pdvata- 
cha moksha // Tari ayati yatna nakari mhanoni / chalald yogdpdsuni / yd 
ldgi£i moksbdtefi na pdvoni / vimudha honni rdhild // Ataft svargdsa jdvefi / 
tari ydgadi na kari kdmyabhdvefi j kifi. Brahmam^rgiil yd Idgifl svabhdvefi | 
nishkdma to // Ubhaya bhrashta yd Idgiit / maja vdtato to yogi / abhrdchefi 
thigala dkdshamdrgifi / ubhaya bhrashta je ritifL // Y^thdrthadi^hd^ 
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Brahma {Brahmanah pathi). He, therefore, requests Shri 
Krishna to be pleased to entirely dispel his doubt 
(etanme sanshayam Krishna chhetlumarhasyasheshaiah), as 
none else save Himself ( Tvadanyah) may be found in the 
whole world, who would be able to do it {chhettd na 
hyupapadyate). By putting the names ‘ Mahdbdho^ * after 
* apratishtho ^ and * Krishna'^' after ' sanshayam \ Arjuna 
appeals to the nature of the Lord of the Universe to 
support His votaries on His arms and to solve their 
difficulties. The Blessed Lord, moved with compassion, 
gives a sound and satisfactory reply, which covers the 
remaining portion of this Chapter. First of all, however, 
to give immediate comfort to the despondent mind of 
Arjuna, He tells him, in the next verse, that the Yogi 
spoken of is lost nowhere. 

5fTg^ ii 

'>3 

** O Partha (Son of Pritha)!, he Is not lost either in 
this or in the next world, for, O dearest!, no man of 
good deeds treads the road of loss. 

How much the Merciful Father was moved by the 
question of Arjuna as to whether the Yogi, who, 
possessing Faith, goes astray from the Path, is 
destroyed like a broken cloud, is evident^ from the fact 

1 Of, Mhanoni Mah^baho Tuten mhanatu / nan^ purushiirtlia 
chafcushtaya dyavay^ sanjarthu / mhanoni ch^i bahu vishala dharitu / 
krip^yukbu bhaktdnMgi // OMtsaddnandalaharL 

2 Of* For the mgr aha of this word, mde note 1 on page 411, 

3 Of* Athara adhydya Gitd / pari anyatra kothenhi ‘tatd!* / mhanoni 
Arjunatefi Jagatpitd / aisa gauravuni bolila nahiil // Ethen svavishayiii 
Arjuna maniii / shaiikala yoga sadhavd mhanoni / kin chalalofi jari ya 
yogdpdsuni / zanift durgatka jaina H Ani tutatan hd sanshaya j yoga 
drambhavd aiad nischaya / eddhaka sarya kariti mhanoni Dhananjaya / goda 
vdtald ya prashneiS // TcathdHhadi^M* 



that Arjuna is addressed nowhere in the Bhagavad-Gita 
by the word 'Tata' (beloved), except here. The reason 
is, that the Master saw that the Disciple hesitated to 
begin Yoga through a wrong impression that he would 
be ruined on all sides if he failed in his attempt. He 
also feared that other students of philosophy were also 
likely to entertain the same doubt. He hastens, therefore, 
to say that neither here nor in the life to come (naiveha 
ndmutra) does ruin lie in store for him {vindshastasya 
vidyate) who has entered the Path of Yoga, for, no one who 
does good {nahi kalydnakrit kaschit) is ever degraded or 
required to go to the lower worlds {durgatini^ gachchhati). 
If one were to ask, then, the question^ *after what length 
of time a Seeker of Knowledge, who tries the means 
suggested by the Shastras, would be able to realize 
the Self, or one, who has already realized the Self, would 
be able to make his Reason steady ?’, the reply given in 
the Sharira Bhashya of Shri Shankaracharya is, that 

1 Cf. Shri krishna mhaiiati ga Partha / ubhaya bhrashta yogi na nilshe 
ga sarvatha / karma tyageu ihalokiil na pdve nindyata / hina yoni p^vata 
paralokifi na'ihe // Purvilya dehahuni / jari pave svayon hina yoni / tari 
tiyeten durgati mhanati janin / te tyalaguni asechi nd // Ohitsaddnandalahari, 

2 Cf. Tasmat jnanotpalti bya janmiu kinva janm^nt^riu honeii hen 
pratibandhakshayavara' avalambuna ahe, (pratibaadhaka karmacha kshaya 
zalela asalyilsa hya Janminhi jnana utpanna hota asatefi ; ani pratibandhaka 
karmacha kshaya zalela nasalyasa teii janman tari u utpanna hota asatefi); 

hen Biddha hota ahe Shravanadi jnana s^dhanavishayifi 

pravritta z^lelyahi purushachin phalarambha zalelifi va phal^ambha na 
z^lelin pratibandhaka karmefi nididhyasanacba paripaka hoi paryanta 

sambhavaniya asatatacha ..Garbhashay^madhyefi asat^fin^cha 

V^madevala Brahmasvarupa prapta zalefi (garbhastha eva cha Vtoadevah 
pratipede Brahmabhavaraiti) asefi sangana-ri Shruti purva janmanta karuna 
thevalelya sadhanafimulefi janmantarifi jnana utpanna hota asalyrichefi 
darshavita ahe. Karana, garbhuishayamadhyeficha asandryitchya hiltuna 
konatyahi prakarachya aihika jnaaasTidhanaohefi anushth^na honefi 
shaky acha nahifi . — SttMnra Bhdshya hy Xsle, 
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they would gain their object either at any time in this 
life or even in the next, according to the suitability or 
unsuitability of their previous tendencies {Purva 
Sanskdra), The case of Vamadeva, who acquired 
Knowledge when he was in the womb of his mother, is 
quoted in support of this statement, for, as it was impossi* 
bleforhimto have made any efforts in that state, evident- 
ly his Knowledge of Brahma was the result of his work 
in the previous life. Here (on this Path), nothing that is 
commenced becomes abortive (Nehdbhikrama ndshosti — B. 
G. !!• 40), and when one, who merely hears or repeats 
the Bhagavad-Gita with Faith, is promised^ abode in the 
higher worlds, how can one, who has realized the Self 
and actually practised Yoga for some time, go to ruin ? 
What matters it if he has abandoned Karma, when the 
Smriti^ itself says that one, whose mind has been steady 
in the thought of Brahma even for a moment, is supposed 
to have performed all the rites and ceremonies prescribed 
by the Vedas ? People, too, blame him only, who follows 
neither the Path of Knowledge nor that of Action. 
They always love an experienced Jnani, and thus, the 
Yogi in question, being able to secure their good-will, may 
be said to have gained this life (iba). Besides, even when 
he comes the next time to this world, he is given oppor- 
tunities of enjoying pleasures or hearing the Shastras, 
according to his choice, and thus, he suffers no loss on 
the earth. As regards his life^ beyond the grave 

1 Of, Adhyesbyatecha ya imam prupnuyat punyakarmanam // 

G. XVIII. 70-71. 

2 Of, SnSnam tena samasta tirtha salile sarv^pi dattavani yain^ndncha 
kritam sabasram akbila Devtscha sampujitah / safisarachcha samudbritah 
Bvapitarastrailokya pujyopyasan yasya Brahma Yicharena kshanamapi 
Sthairyam manah pntpnuyat // 

3 Cf. Yarbavih abhy^s^chM ucbalataii/ paifi jari chalatdn / tari dlYaeA 
ftdhiii t^kita / soham siddbiteil /j Pari tetula ve^ to noho chi j zahaaoni 
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(amutra), he is in the position of a traveller, who, 
having got fatigued after accomplishing a part of his 
journey, takes rest for a while, and then continues to 
walk till he reaches his destination. There, too, 
therefore, he is a gainer. Now, in the next two verses, 
Shii Krishna describes the actual end {gati) of the 
Yogabhrashta (one who has fallen from Yoga), viz,y the 
worlds in which he takes rest, and the family in which 
he is born again to resume his spiritual work here. 


^1% gffJT II 


** He, who has failed in Yoga, attains to the worlds of 
those who perform meritorious deeds, dwells there 
for countless years and is reborn in a holy and 
prosperous home. Or, he is even horn into a 
family of Wise Yogis } but, such a birth as that Is 
more difficult to obtain in* this world.** 

When the Yoga-failed dies, he goes to the regions^ 
where there is access to those alone, who do such acts 
of merit {prdpya punyakritdnlokdn) as Rajasu and Ashva- 
medha Yajnas and who offer gifts as those of the Earth 
{Prithviddna). Nay, he is even superior to them, for, 


vis^flvail tarhain nM chi / pathiu molcshu tavafi taisachi / thevalii Ihe // 
JmneshvaH. 

Brahmara^rgamM varfeav^nd prayatnano eka afisha pana kad^pi 
nifihphala jato nathi ; jetalufl karyuil hoya tetalo l^bha tMya obhe ne 
tetaletbija pdchhun punah ^rambbi attarottara S,gala vadbaya chhe^-DvitedL 

1 Cf, Sapta lokamafln^ koi eka lokamaii te prdni pratbama to j4ya. — 
DvivsdL 

B^jasuya ashvamedb^ika / punya aganya punyaibloka j karuni 
p^Tati je loka J yogabbrasbta tyi lok^nteb p^vato // Pritbvid&uMi d&aefi / 
karuni adhishtbuni dlvya vitndneb / p4vati padeff sukhanidb^neii / yoga- 
bbrasbta ty^ lok^ntefi pivato J] TatMriAadijnM* 
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he is allowed to stay there as long as he chooses 
{ushitvd shdshvatih samdh)^ whereas, they are turned^ out 
of their happy abodes, the moment their merit is ex- 
hausted.* When, however, he gets tired and wishes to 
come back to this world, he takes^ birth in the house of a 
pious and wealthy man {shuchindm shrimaidm gehe), as 
was the case with Janaka, if his failure in Yoga is due to 
his attachment to the sense-objects. The case of the 
Yogi, who is said by Arjuna to be ' vimiidho^ Brahmanah 
pathi' (deluded on the Path of Brahma), falls in this 
category. But, if sudden death has precluded him from 
completing his course and he is indifferent^ to sense- 
objects, he descends into the family of one, who, having 
practical Knowledge of the Self, is always engaged in 
Yoga (yogindmeva kule hhavati dhimatdm). This kind of 

1 Cf. Kshine punye martya lokam vishanti — 1>\ G. IX. 21. 

2 Of. Shuchi je kin pavitraii shiromani / atishuddha je kbl Ishvara 
bbajaneil karuiii / ani shrimanta mabiraja chudcimani / tyjiche grihasthaniil 
janma pave j| Q-riba shabdefi kula heii jana / bhoga vasanechya sheshen 
karuna / ajatasbatru Janafci aisa jaaa / yogabhrashta puma janma pave // 
Vhitaadanandahihari. 

3 Cf. Evam yogabhrashta don pari / eka padoni vishayanvari / eka 
vairagya asoni antariii / yoga aadhitan rarita zala jj Tyauta Arjuneii pusila / 
to vishayasaktineu paratahi. / tari * vimudho Brahmanah pathi * mbanoni 
bolila I visheshana tyacbefi Arjuna // Yathdrthadipika. 

4 Of. Tari shraddha vairagyadi guniu karuna / bhoga vasana geliya 
nlpatuna / te Brahmalokapasiiiii yeuna / pavati janana yogiya kuliii // 
Tyahi van Brahmana vidyavanta / tyjiche kulin janma ten ati shobiaata / 
Shukiisarakhe durlabha bahuta / ase atyanta durlabhahuna // Ghitsaddnanda^ 
lahari. 

Athava yogiyanohen kula / je yogi buddhimanta prilnjala j kiS. 
apekshuni mukti kevala / yogachi anushthiti je yogi // Kulin taydchya 
taishiyd / janma yogabhrashta taya / kin safiskara navhata jaya / vishaya 
bhoga yatnacha // Yathdrthadipikd, 

Ane jo vairagya bhavana prabala hoya to koyi ati buddhimana etale 
shraddha vairagyadi sampanna eva yogina kulaman utpanna thaya cbhe.-— 
Bvivedu 
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birth is, indeed, a very rare boon, harder to be obtained 
on this earth (etaddhi durlabhataram loke janma yadi-- 
drisham), because, it is the privilege of only persons, like 
Shukacharya, who are full of dispassion. In the next 
two verses, Shri Krishna tells us how both the kinds of 
Yoga-failed re-acquire the Knowledge, which they had 
secured in the former life, and gain Perfection now with 
the least possible trouble. 

«ar ^ ll ll 

ll aa ii 

** There* he comes into contact with the CS&ttvika) 
Reason* which he possessed in his former body* and 
then* again, O Kurnnandana (Joy of the Kurus) !, he 
strives for the highest l^erfection* For, even 
against his Will, he is swept away hy that same 
former practice, and only wishing to know Yoga, he 
leaves behind the Divine Word (Vedas). ’’ 

The desire^ for Freedom, which he had cultivated in 
his former life, now takes possession of his Reason 
{tatra tarn buddhi sanyogam labhate paurvadehikam)^ either 
in his childhood or youth, naturally, without even 
keeping company with the Saints. Then, in due course, 
he comes in contact with a Sadguru, regains Knowledge 
of the Self which he had forgotten, and reaches the 
height he did already achieve, without much effort. But, 

1 Cf, Purvadehin mumuksba / atyanta moksh^chi apeksM / to Tin4 
eatsailgadi shiksha / sphuroil lage buddhitefi /| To purva deha buddhich4 / 
safiyoga mhane Krishna svavacha / labha ty^ buddhisafiyogaohil / hoto tya 
janmifi tayatefi // YatJdrthadipiM, 

Adiil magila je sad buddhi / jetha jivita neU hofiti avadbi / maga techi 
pudutiii niravadhi / navi lahe // IwineshvaH* 
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as he has once failed in his attempts, he strives again, 
in his further progress towards Perfection {yatatecha tato 
hhiiyah sansiddhau)^ more than before and reaches the 
goal. By calling Arjuna ‘ Kiirunandana>\ the Blessed 
Lord gives him a hint that he should also follow the 
same course, and prove a source of joy to the family of 
the Kurus. If, however, perchance, the Yogabhrashta 
now thinks of indulging in pleasures, his old desire 
(purvdhhycisa) will draw him on unwittingly {hriyate^ 
hyavasho'pi sah). Then, one may ask — ‘Do his 
former endeavours lead him also to practise Karma 
Yoga?’ Certainly not, because, he is now only 
a Seeker^ of Yoga (jijndsurapi yogasya) and not of the 
Knowledge of the Self (Atmatattva jijitdsu), as that stage 
of his has already passed away. He is, therefore, said 
to rise above (that is, to be indifferent to) the actions 
recommended by the Vedas (shdbdabrahmdtivartate) for 
the purification of heart. This does not mean, however, 
that he does not perform the necessary duties, for, even 
one, who enjoys Living-Freedom (Jivamnnkti), has to do 
them for the welfare of the people (Lokasangraha), but he 

1 Cf. Kin anaudiivi Kura vambfi ten / Kurunandaiia mbanriveu tyaten / 
yel heS. suchavi Arjunateu / kiu tuilhi svapnrvajaSsa uddbai’isi Ij YathaHha^ 
dipiM, 

2 Cf. raitefi purvin abhyasa jo ai'jita / tocbi svayen prakata ase bota / 
jari ha, moksba sadbaniu nahiti pravartata I tari vasbja karita purvabfayaseu // 
Akasmjita bhogavjisanji tutoiii / indriyeu svatachi vitati vishaya fi laguni / 
moksba sadhanonmukha balefichi karuni / karije nirYanin purvabbyaseii // 
Ohitsadmandalak a rL 

Aga I purva jauma abhyjisa / tyachiya chittasa / odhuni ne vinaprayasa / 
yoji moksbamargiilcha // Avasha mbauaveii tyala / kiii svahitacharana na 
ghade jyaU / taisa, ha jari avasha zala / purvabhyasa tyala na sodi // 
TathdrthadipM. 

3 Of Atma janoh ichchhito / atmatattva' jijiiasa bolava to / maga yoga 
titi jaiiona aiseu apekshito / to atmajnayoga jijnasa mhanava jj Yatkdrtha,* 



424 


does them without attachment {asaktah^). As regards 
optional {Sakdma) duties, he abandoned them ever since 
he became a candidate for Knowledge. The idea, 
briefly expressed in this verse* is more clearly explained 
in a similar description of a Yogabhrashta, given by 
Shri Krishna to Uddhava, in Shri Bh^avata^. Now, 
two doubts arose in the mind of Arjuna, viz., (l) Why 
should not he enjoy pleasures freely, when his former 
practice is sure to lead him to Perfection? and (2) Why 
should not he again perform actions prescribed by the 
Vedas for the purification of mind, as it is likely to 
become impure during the long period that has elapsed 
since he acquired Knowledge ? Shri Krishna clears both 
the doubts in the next verse. 

^ *t^ii ii 

** But the Yogi, striving with assiduity, cleansed of 
every stain, fully perfected by births following on 
births, achieves at last the Supreme Goal.** 

The first doubt of Arjuna is answered by 
saying that the Yogi attains Perfection by his 
efforts only (prayatndt^). For, one, who has passed 
his matriculation in his previous life, must find his 
school course in this life as easy as a toy, but 
he cannot expect to become a graduate unless he works 
hard at college, although the habits of study contracted 

1 Of, Saktah karmanyavidvafiso lokasafigraham— J5F. O, III, B6, 

2 Of, Kuyogino ye vihitAdyantarayairmanushya bhatai stridasho- 
pasrishtaih / te praktanilbbyasa balena bhuyo yanjanti yogam na tu karma 
tantram // 

3 Of, Aga 1 mukti je kiiil parama gati / prayatnebob! karanlcba 
te gati prati / p§.Yato aisefi Sbilpati f boloni paribari eka sbafik^ // Agd I jo jo 
graatha jethavari / pS.tba karuni visare tetbavarl / parT^bby^aefl zadakari / 
p4tba hoy a ty^ pudhe£[ 14ge prayatna // Tathdrthadipikd, 
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before would help him a good deal towards success. In 
the same way, the striving (yatamdnastu) Yogabhrashta 
finds his work an easy task up tothe stage he might have 
reached in his former birth, but, when he comes to a new 
step, he must meet with the same difficulties as those 
usually found by a fresh worker, although his previous 
endeavours would enable him to withdraw his mind from 
pleasures with greater facility. As regards the second^ 
doubt, Shri Krishna says that the Yogabhrashta was 
able, in his past life, to realize the Self only after he 
had purged himself, that is, his Reason, of all the desire 
of pleasures in this as well as in the next world, by 
offering disinterested work to the Personal Godin count- 
less lives Now, if it be said 

that his purified Reason is likely to get stained, a seven a 
cloth washed clean catches dirt by lapse of time, the 
answer is, that in his past birth his impurities did already 
vanish, and he became 'vigatakalmasliah^^ (freed from sin), 
as, by the touch of a Parisa (Philosopher's Stone), iron 
loses its hardness and blackness and is transmuted into 
gold. Thus, only the stains on the gold of his purified 
Reason remain to be cleansed, which is done by his 
sirnple desire to grow perfect and does not stand in need 

1 Of, Atail purva janmifi shuddha chitta / tari kala lotala atyanta / 
punh4 ty^bya siddhi nimitta / karma yrga kafi iia kar^va ? // Aisi shanka 
dusari / ‘aneka janma safmddhah' ya vaohanefi Hari / ‘safishuddha kilbishah’ 
mhanonihi ban / dvitiya shafika // TathdrthadiyiM, 

2 Of Jnfinasi pratibandbaka he je papa mala / te sadbanefi dhutale 
sakala / mhanoni safiskiira zale ati prabala / jala adhala safisiddha // AnekaSi 
janmiflkaruDiyafi / jnana eadhaneficlii kelin Dhananjaya / tenen sailsk^fi 
puDyatisbaya taya / vadhoni pavala tya charamadeha // ChUsaddnandalahari 

To aneka janme^ jyare j nanoday ane pratibandba karanara je kilbisha 
ctnle malina vasan^i teno kshaya thaya, — Bvivedi* 

3 Of Niahkama karmen IsbvarifL / arpitan janmantarifi / paiiaasa loha 
lage ya pari / ’vigata kilbisha purvincha ha jala // YatliArthadijpiyt. 
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of the Parisa of actions. He is, therefore, said to be 
cleansed of every stain {saiishuddha kilbishah)^ Now, in 
this last^ life of his, he reaches the Supreme Goal (tato 
ydti pardm gatim). Thus, after solving both the*doubts 
of Arjuna, Shri Krishna asks him to become a Yogi, as 
He deems him to be superior to all other men. 

_ fN, - ^ 

ciwefWt ti ii 

The Yogi ranks above the ascetics % he is esteemed 
higher than even those who possess Knowledge of 
the Seif, and the Yogi is greater than the men of 
action 3 therefore, 0 Arjuna !, become a Yogi/’ 
The ascetics^ (tapasvi), by the performance of 
various penances here, secure important positions in 
the next world, but they are all transient* The Yogi^ 
who has opportunities of enjoying Eternal Bliss even in 
this very life, is, therefore, said to be superior to the 
performer of penances (tapasvibhyo'dhiko yogi), '‘If 
Religion consisted solely in mortification and asceticism'*, 
says Fo-sho-hing-tsan-king, “ it could never lead us to 

1 Of. Jay^ janma upari dueareu jana / maguteii n^hiii fcaja janma 
zuarana / aisi paramagati pave to jana / moksha nirvana jyutefi mhanije // 
Ohiticdamndalahari, 

2 Cf. Aga Arjuna 1 tapasvi / tapefi pavati thora padavi / pari feiii tapefl 
aui phalen jan^vifi / nashvaren donhi // Aga 1 taisfi navhe yogi / jo ni- 
janandapadifloba chittalagiCl / yoji ani deha jivanta asatail jagifl / prupti 
nijanandapaddcM jyala fj TathArthadipiM. 

3 Cf, Shri Krishna mhanati ga, Partha / krichchhra chiindrayana 
tatpara sarvatha / te tspasvi jana Kunti suta / tyfihhuni utkrishtatfi / 
yogiy^chi // Togefl manonisba vasana ksbina / 4ni sbuddha hotase Brahma* 
jnana / tapasvl fee ati ajoHna / shreshtha inhanona Yogi mhane // Shruti^ 
Vidyay^ tadaiohanti yatra Ipimdb par^atah j na tatra dakshind yanfcl 
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Peace.’^ In the same way, those, who worship the 
deities by means of the different rites and ceremonies 
prescribed by the Vedas, obtain enjoyments in the 
higher worlds, but they too are not permanent. Here, 
Arjuna would, perhaps, say that he would not do the 
optional {Sakdma) work, but only perform the necessary 
duties disinterestedly and offer them as sacrifice to the 
Personal God. Still, that would only purify^ his Reason and 
enable him to acquire the Knowledge of the Self. Yoga is 
a step which comes after Self-realization, for, the 
Shruti*^ says it consists in making the Reason steady in 
the Self, either by the Vyatireka or by the Anvaya 
method. The Yogi, for this reason, is said to soar be- 
yond the men of deeds (karmibhyashchddhiko) as 'well as 
those of Knowledge (jndmbhyo*pi ). Arjuna is, thus^ 
advised here to realize the Self and practise Yoga 
{ tasmdd yogi bhava) for attaining Perfection. In the 
next verse, however, he is warned not to neglect the 
Love of the Personal God ( Saguna Brahma ), for, a Jnani 
Bhakta alone is esteemed the truest and best of all the 
Yogis. 

n^vidvfi.flisa8tapasvinah // Ani pushkala dakshinan sahita / jyotishtom^i 
karma kariti bahuta / taydfl karmishthanbuna yogi shreshtha atyanta / 
jnduavanta mhanoniydn // Chitsaddnandalahari. 

1 Of* Tari nishkamacheSL phala / atmajn&na kevala / maguti tethefi 
cbitta karanefi niscbala / to yoga // YatlmrthadiyiUd. 

2 Of^ *Yad4 panchavatishthante jnSnani manasa saba / buddhischa 
na vicheshteta taroihuh paramam gatim // Tam yogamiti manyante sthiram- 
indriyadh^anam / apramattastada bhavati yogo hi prabhaviipyayau // ’ 

3 €f* Mhaaauai karmanishthan vandyu / to jiianiyaSsi vedyu / t^psdn- 
ch& adyu / tapon4thu // Mhanauni ea karanefi / tuiiten Mi Sad4 mhane / yogi 
hoye antashkaranefl / Panda kamara // Jmneshmri, 

Evam tapasn karmi jnani / yogi thora ya sarvanhuni / Shri-Krishna 
mhane mhanoni / boya tufi yogi Arjnn^ // Kin tuja atmajn^na / hoila maga 
4pal6£L mana / svaruparupa karuni mobaiia / modi dehdtmateohen // 
YathdrtlmdipiM,, 
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** And even among all YogiSf he who, full of Paith» 
worships Me, with his inner Self absorbed in Me, 
is reckoned the most attuned with Me* Thus ends 
the Sixth Chapter, entitled * The Practice of Yoga % 
in the dialogue between Shri Krishna and Arjuna 
on the Yoga philosophy of the Knowledge of the 
Eternal, in the glorious Cpanishads of the 
Bhagavad'Gita/* 

The Blessed Lord annouiices, in this last verse of 
the Sixth^ Chapter, that of the Yogis, who were 
already said to be beyond all other nien ( yogindmapi 
sarveshdm ), His Lover- is the highest, for, he worships 


1 Of, Yamun^harya, whom 1 have already quoted more thau orice» 
sums up thus under five h^ads the teacliings contained in this chapter;— 
Ypgabhy^savidhiryogi cbaturdhayogasadhauam / yogasiddhih svayogasya 
paramyam shashtha uchyate // Tho^e five heads are— (1) the process oi: 
practising the Yoga of meditation and mental concentration, (2) the four 
varieties of successful Yogi ns, (3) the means to be adopted for attaining 
success in the practices of this Yoga, (4) the certainty of the achievement of 
that success sooner or later by all those who earnestly endeavour to attain it, 
and (6) lastly, the superiority of the Yoga of divine devotion to all other forms 
or aspects of Yoga. — Hindu Philosophy of (Jonduct by M, Ranydchdrya, 

2 Of, Jo shraddhavanta bhakta / jyacheli antahkarana Mdzy^ svarupili 
anurakta/ ty^ antahkaranen ypgayukta / bhaje Maten // Yogi tituke mfaandvo 
yukta / pari jyachen cbitta Saguniu anurakta j varakada yukta to y uktatama 
bhakta / Maja sammata bahuta to yogi // YathArthadipiM, 

Mi Sbri Bhagavanta jo VdsudeVa / tayichya thaifi sarva punja punja 
svameva / ty4ohy4 parip^kefi priti sadbh^va / upajoni manobhdva vasti kari // 
Aataritmi jefi antahkarana / ten M^zya thaifl zrUeil nimagna / akhanda 
kari s^hu charana sevana / Mazeu bhajana kari jo kih jj Sddhu gafigefi atl 
fihraddb^vanta houni / mana nirantara Muzyd svarupiil ghl>luni / M^tefi. 
bhajatase tenefi karuni / saguna nirgunin dvade // OhUasaddmndalahaH, 
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Him full of Faith {shraddhdvdn bhajate yo Mdm) and with 
a mind that enjoys the Bliss of his Impersonal nature 
{Madgatendntardhnand), Every Yogi, who has completed^ 
his course, is certainly attuned {yukta)^ but the Jnani 
Bhakta or the follower of the Path of l.owe(Bhakti Yoga), 
is considered by the Lord of the Universe most attuned 
(sa Me yuktatamo- matah). 

This is the highest possible goal of the Karma Yogi 
or true Sannyasi, described in the first verse of this 
Chapter, who gets his Reason purified by performing the 
necessary duties disinterestedly and offering them as 
sacrifice to the Personal God, When he acquires Know- 
ledge of the Self through the Preceptor {Sadguru) and 
begins the practice of Yoga {Yogdbhydsa), he is an 
{Arurtikshu) or Seeker of the Yoga-state, which is a sever- 
ance of all connection with pain {Duhkha sanyoga viyogam 
— VL 23)^ He cannot dispense with action, as it is essen- 
tial for his purpose (Karma kdranamuchyate — VL 3). He 
must, if he be a Nirgunopasaka, practise, carefully, one 
by one, the eight steps of Yama, Niyama, etc., 
recommended in the Yoga Shastras, and guard himself 
against the attacks of Laya (sleep) and Vikshepa (outer 
attractions). The philosopher Tukarama has summed 
up all the necessary precautions in a single poem^ thus : — 

1 Of. Jo siddba ypganishtha / tochi gary^iita boliM varishtha / 
taishahi varislithiinmadhyen shreshtha / svabhakta yogi bolila // 
Yathdrthadipikd. 

2 Of. Teyd ekavataleyd prema / jari paden paije upama / tan Mi deha 
to / beiichi boye // Jmneshvari. 

YogimM pana, mahayogimau pana mahayogi eja chh6 ke je nirantara 
pot^no Itma etale ohitta MfirUmM arpi Maneja bhaje chhe. — Dvivedi. 

3 Of. SA-dhakfichi dash^ ud4sa as§.vi / upMhi nas^vi antarb^hifi fj 
Lolupat^ k^ya nidresi jinkfi^ven / bbojana kar^ven parimita || Ekantifl 
lokantiil striyansbib bbashana / prana gelyji jana bolou naye j Safiga 
sajjanaucha uchchilra namacha / ghoafaa kirtanacha aharnishm jj Tultd 
mbane svisba sadbaniu 30 rahe / tochi jnana lab^ Gurukripa jj 



430 


^‘The aspirant should be indifferent to sense-objects 
and free from all belongings inside as well as outside. 
He should cease to hanker after things and conquer his 
sleep ; he should be moderate in his meals. He should 
never, not even for the loss of life, converse with women 
in public or in private. He should keep the company 
of Saints and sing the Name and Glories of God, day 
and night. He, who adopts these means, says TuM, 
will alone enjoy the Bliss of Knowledge by the Grace of 
the Preceptor/* After dictating, here,the broad principles 
of Yama and Niyama, the Saint Tukarima teaches us to 
overcome the inducements of sleep {Laya) by taking 
moderate food &c., {Yuktdhdra vihdrasya — VL //), and to 
resist the attractions of the sense-objects (Vikshepa)hY 
the Worship of the Personal^ God ( Yunjddyogam dtmavi’- 
shuddhaye — VI. 12) and by the hearing of the Shastras 
from the lips of the Saints. He, who has no 
special liking for the Worship of the Personal God, 
which is the remedy for Vikshepa suggested here, and 
who prefers the Worship of the Impersonal Brahma only, 
has to pay particular attention to Pratydhdra (abstrac- 
tion), which is also useful for the practice of Anvaya 
Yoga, as one has to realize, there, the Self in the very 
objects {Yato yato nischarati — VL 26) which disturb the 
Samidhi {absorption), as we see water in the waves* 
Praty^hara {abstraction) is defined in the ShSndilya 
Upanishad as ^ the drawing away of the organs from 
attaching themselves to the objects of senses and 
contemplating upon everything that one sees as Atm^ 
Shri Shankarichirya calls it ‘the merging of consci- 
ousness in Brahma by realizing the Self in all objects.* 


1 qy'. Gauny^tta eamMhisiddbih (attainment of. sam^dhl is, however, 
through Secondary Devotion), — ShmdUya. 




431 


When the Yogi is, thus, able to enjoy, in his concen- 
tration, the endless Bliss (Sukhamdiyantikam — VL 2l) of 
the Self, he is said to be attuned (Yukta) or enthroned in 
Yoga {Yogdrudha). The same popular Maratha Poet, 
whom we have quoted above in connection with the 
* Ashtdngas\ gives^ his own experience of this blessed 
state in the following words : — • 

“ When I did hit upon the inmost mark, my wavering 
mind became steady and my life-breaths lifeless. My 
eyes were full of lustre, though half-closed ; my voice 
was choked and my hairs stood on end. My purified 
Reason merged itself in the Self with astonishment and 
would not come out, because I felt happy. The day 
dawned with a bright blue light ; Hwas a draught of 
nectar, the very spirit of life. The sun and the moon 
were nowhere. Waves after waves of joy rushed upon 
each other. Ttikd says he moved to and fro with Love 
and Bliss, and was dissolved freely without demur. 

The work of the Yogi, however, does not stop here. 
In order that his Knowledge may be perfect, he has to 
continue the absorption {Yogdrudhasya tasyaiva shamah 
Mranamuchyate — VI, j) until his mind or Sattva is abso- 
lutely freed from the qualities of Rajas and Tamas and he 
becomes himself Brahma (Shdntarajasarn Brahmahhutor 
makalmasJiam — VL 27). After describing the Samadhi 
(absorption) of the Yogarudha as ‘the forgetfulness of 
all mental activities by, first, making thought changeless 
and, then, identifying the consciousness with Brahma’, 

1 Of, Sthiravali vritti pangulala prana / antarinchi kbuna pavuniydfi jj 
Punjalale netra jdle ardhonmilita / kantha sadgadita roinancha Me // Chitta 
chakataleii svarupa mazari j na nighe baheri sukhavalofi jj Sunila prakasha 
adejaU dina / amritachefl pana jivanakala // Shashi siirya jMi jiveS 
ofivalaui / ananda datani anandachi // TiM mhane sakhea premea* 
ei dulata / viralpa i^ischita nischitinea f/ 
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Shri Shankarichirya says^ in his Aparokshdnubhuti, 
“ one should earnestly practise this unconventional Bliss 
until it will obediently spring up of its own accord, in 
an instant, at the will of the individual* They, that 
have realized this consciousness, and having realized 
it, develop it more and more, are the best of men, 
fortunate and venerable in all the three worlds. They, 
in whom this consciousness grows and also fructifies, 
attain identity with the Eternal Brahma, and not those 
others, who merely fight about words. ” This end can be 
accomplished by either the Vyatireka or the Anvaya 

method. The former {Yiinjannevam saddtmdnam 

sukhamashnute — FT. secures for the Yogi Salvation 
alone (Na bibheti kutaschana — Shruti), but the latter 

{Sarvabhuiasthamdtmdnam sarvatra samadarshanahr^ 

VLzg) gives him also Living-Freedom (Shariram pdprnano 
hitvd sarvdn kdmdn samashnute^ — Shi'nti), Higher still is 
the Anvaya Yogi, who is a Lover (Bhakta) of the 
Personal God {Saguna Brahma)^ as he never fails in 
Yoga {Tasydham na pranashy ami sa cha Me na pranashyaii 
— VI. 30), and as, whatever his life may, be, he lives in 
Him (Sarvathd vartamdno'pi Mayi vartate — FT. 31). He is, 
therefore, most attuned (Yuktatamo — VI. 47) with God. 
Another reason iSf that the Sattva of the Nirgunopasaka 
(Worshipper of the Impersonal God), even if he enjoys 


1 Of. Kirvik^atay^ vritty^ Brahmak4ratay& punah / vrittivismaraiiam 

samyak sam^hir jn^Dasafijnakah // Imam cbSkritrim^nandam t^vats^hu 
samabhyaset / vashyo y^vatkfihandfcpuiisah prayuktah sambhavetsvayara // 
Ye hi vrittim vij&nanti ye Tardbayantyapi / te vai satpurusb^ 

dhanyd vandydste bhuvanatraye // Yeshto vrlttissam^vriddb^ paripakv4 
cba punah / te vai sadbrabmatim pr^pt4 netare sbabdayddfnah // 

2 Of. Tarl dubkh^cb! nivritti / ani nityasukb^cbi prdpti J te mbanflvi 
jivanmukti | kaivaly^fltahi nase b^ l^bba || 
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Living-Freedom, merges^ itself in the Nirguna Brahma 
when he quits his body, and so, he loses his happiness 
also along with pain, whereas, the Sattva of the 
Worshipper of the Personal God, which remains^ with 
him in the Anadi Vaikuntha or the Supreme Abode of 
Vishnu, to which he retires after the death of his so 
called physical body, enables him to enjoy the Bliss of 
Living-Freedom for ever. Of these Jnani Bhaktas, he 
who, knowing that everybody is affected by pleasure or 
pain, as he himself is, helps mankind in their material 
as well as spiritual good, is deemed highest {Atmau^ 

parnyena paramo matah — VI, J2). Here, the Blessed 

Lord lays great stress upon the Divine quality of 
Mercy, known in our daily life by the familiar 
word ‘ Pity ’ or ‘ Compassion\ He refers to it, 
again, in the Tenth^ Chapter, where it is, in fact^ 
the first lesson given in the enumeration of His 
Vibhutis (emanations). Further on, in the Seven- 
teenth^ Chapter also, we find Him saying distinctly 
that those, who torment the flesh, torment Him, Who is 
within the flesh. Our motto should, therefore, be 
always to do all good and no harm to anybody, for, the 
Individual Soul is nothing but a reflection of the Univer- 
sal Soul. Arjuna was mightily pleased to hear of the 
incalculable good, which resulted from the practice of 

1 Of. Yamyam vapi smaraabhavam .sada tadbhava bhavitah // 

G, VIIZ 6, 

2 Gf. Kliu ananda matra Brahma / pari ten nirguna shuddha nirdharma / 
teil anubhava yeneii hahi dharma / shuddhasattvdcha // Amrita apalefi 
amritapana | nene taiseu sukba nirguna / sattven tyachy^ anubhavdchi 
khuna | jivanmuktasa kin Vaikuntha vasiyasa // Yatkdrthad^iM, 

3 €f, Ahamatmii Gudakesha sarvabhqfcashaya sthitah— G, X, 20* 

4 Of* Karshayantah sharirastham bhutagramamachetasah / 
Cbaitantab sbarirastbam tanTiddbyasuraniechayan Jj B* G, XTII* 0* 
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the Anvaya Yoga ( Yogastvayd proktah sdmyena — VL 33 ), 
and determined to secure it at any cost, but, when he 
came to rejflect upon the fickleness of his own mind, he 
was sadly disappointed, and he opened his heart to his 
kind Master thus: — ‘‘ O Dear Krishna I, why didst Thou 
mention to me at all this tantalizing Yoga? Since I 
heard it from Thy lips, I have been exceedingly anxious 
to enjoy Thy Supreme Bliss, with these my very eyes of 
flesh, in the diverse objects of Thy Divine Creation, and 
yet, alas !, I find myself utterly hopeless. This cruel 
and ruthless mind of mine, my dire and inveterate foe, 
subtle and mischievous as it is, will never allow me 
even to dream of the^ happiness I long for. It wins my 
senses over to its side, and is too powerful and obstinate 
for me to control. Point out, therefore, to me, O Beloved!, 
the way to get out of the net in which I am entangled. 
There is no one else in the world who can help me !” 
Shri Klrishna suggested two simple remedies, m., Con- 
stant Practice {Abhydsa ) and Dispassion ( Vairdgya ), for 
the purpose (Abhydsenatu Kaunteya vairdgyenachagrihyate — 
VL 35). The former is necessary to attain Perfection 
in Knowledge, but it is impracticable without the latter, 
which is to be acquired by Discrimination ( Atmdndtma- 
viveka ) only. Unless the idea that the world of men 
and things is unreal and, therefore, transient, is fully 
impressed on the mind of the aspirant there can be no 
true dispassion^. If, in addition to this notion of the 
non-existence of sense-objects, the Jntni possesses the 
Faith that the forms which appear to him are nothing 
but the manifestation s of the Person al God ( Saguna 

1 €f, jtoeka / kabiScha TaIrSgya naimje chilli / 

jaga heft mitbyatvei janaUft / vair%ya tatliratifi paraa hoye // 
by SmamU 

Mltbyl aiaeft dlaonl sakalaM vlBbayaaaukbya niYadoil— 
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Brahma), he.is said to be a Bhakta^ Now, sl fresh doubt 
arose in the mind of Arjuna, as to whether destruction in 
both the present and future worlds *lies in wait for 
one, whp, having Faith, fails in the striving, as is the case 
with a rent cloud (Kashchinnobhayavibhrashta shchchin’^ 
ndbhramiva nashyati — VL 38), This, the World Teacher 
(Jagadguru) cleared by assuring the Disciple that a 
Yogabhrashta, having attained to the worlds of the 
righteous and having stayed there for immemorial years, 
is reborn in the house of those who are blessed with 
fortune and virtue, or in that of a Sattvika Yogi, 
according to the unfulfilled desires which he may have 

carried with him {Prdpya punyakritdn bhavati 

dhimatdrn — VL 41-42). There, the Knowledge acquired 
by him in his past life is perfected with ease, and 
he becomes free once for all {Ydti pardm gatim — VL 45). 
It may b^oticed.here that the case of Arjuna himself, 
who was, by the Grace of Shri Krishna, suddenly 
changed, on the battle field, from a stern soldier into 
a sincere penitent fit to hear the Shastras and realize 
the Self, is an example^ of a Yogabhrashta described in 
this Chapter. After fully treating of both the Vyatireka 
and Anvaya Yogas, Shri Krishna gives the main object 
or moral of this Chapter and, for the matter of that, of 
the whole Bhagavad-Gita in the few closing words, viz., 
“Be you Yogi, Arjuna!, and worship Me {Tasmdd yogi 


X €lf. Hridayifi vishay^ncha abh^vo / 4ni sarvS-nbhutifl Bbagavadbh&vo 
vairl-gyayakti paba ho | jetbeS. B^dhak^ uirv^bo Madrupib. | 
JSkanathi JShdgamta. 

2 Of. Tuncbi koti janm^hy^ gauskareri karuna | yuddhifi pravartat&sl 
rdjyl,Mguiia / jn^iiabhyasa anumatrahi na karuna / prapta puma jntoa fcuja // 
PurTib k^bbi ja^nabhyasa kela hota j iseiieb yuddha sabskaia modun^^ purata j 
kala desba k^bhib na vic^ritab / akasmata cbitta varileb jnkneb |f 
Cht^adimndalaliari. 
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hhavdrjuna yuktatamo matah — F/. 46-47)^^ which, 

in plain language, mean ^Be a Jndni^ Bhakta \ 

Here ends the First Part of the Bhagavad-Gitt, 
consisting of the First Six Chapters, which speak 
of the Knowledge of the Nature of God (Scientia 
Naturae Dei) or Theology. Its purport may be given, 
by means of a simile, in one simple sentence. 
Just as a king, who in his dream imagines himself 
to be a beggar and is anxious to see the king, in 
order that he may be relieved of his poverty, finds 
himself to be the king when he awakes, even so 
does the Individual Soul, who, through nescience 
( Avidyd ), believes himself to be the body, both gross 
and subtle, find himself, after Self-realization , to be 
nothing short of God. The ' Jndnayukta Saguna Bhakti ^ 
or the ‘ Love of the Personal God, cultivated after the 
acquisition of the practical Knowledge of the Ses^f, which 
is the sum and substance of the next six-^ chapters, will be 
discussed in the Second Part. Love without Knowledge 
is food without salt, and possession of Knowledge with- 
out Love is consumption of salt without food. Now, O 
Beloved Father !, O Thou Master of Masters and Joy of 
Joys I, O Thou All-knowing, All-powerful and All- 
pervading Lord of the Universe, of the nature of-^ the 
Kalpavriksha I , Who, with Thy Infinite Justice and 

1 Of. Tesham jDani nityajukta eka bhaktirvishishyate / priyohi joaniao* 
tyartbamabam sa cha Mama priyah // B. G. VIL 17, 

2 Of. Hecbl Bhaktl visbada atyauta / uttarMhyay^p^uai Bhagavanto / 
dT^ashadhy^^paryanta / bolela at^fi // Atmajnandviiia / bhakti tefi anna 
alavana j ^ni anna vafLcbuni lavana cbarvana j bhakti vMcbuni ais4 4tma* 
bodba II TatkdrtAddijnM. 

Yenefi bbaktiyoga boUl^ yetha / jefi bbajiivi Shri V&sudeva Bhagatanta / 
teilcbi to j^m tatpad^tba / Hirup^Tay^ prastuta pudhila shatka // 
Teflcbi saptamSdbydySptsnna / dvMasb^by^aparyanta jana | nirupijela 
uttara sbatka purna J te^icbi s^Tadblna pariyeeS jj ChiUadanandalahari. 
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Mercy, deniest nothing to Thy supplicants, be pleased to 
accept this first instalment, the fruit of Thy own Divine 
Grace, which Thy own scion who knows not 
Sanskiit, the sacred language of the Gods, who knows 
not the Vedas, Shastras and Puranas, who knows not 
any of the Ashtangas, humbly begs Thy kind per- 
mission to lay on Thy Holy Lotus Feet, Which alone he 
believes he knows by Thy benign blessings only, and 
• not by any merit of his, as says the King of the Maratha 
Poets: — • 

“ We knowi the Feet of Hari. We know not Yama 
(self-control), we know not Niyama (moral observances), 
we know not any other means. We have achieved every- 
thing without efforts ; what more do we want ? Woe to 
those who, abandoning the Feet of Krishna, beg for 
Salvation! It is, indeed, a bad bargain to exchange 
Parisa ( l^losophr's stone ) for gold. By meditating on 
those very Feet, Vdmana himself became the Lord, 
Whose body is the Universe.’’ 


Shri Sad^mru Charandrpanamaslu. 


1 Of, Amhiii j^non Hariohe paya // Dhrumpada jj Yama na j^noii,. 
niyanaa na j^non / na janon anya upaya // Prayatn^vaiichuni sarvahi / 
Ubha tay^huni kaya ? // Krisbn^che pada tdkuni konhi / mukti m^ge hay a 
h4ya 11 Parisa deuni sonefl gheneu / jalofi tySch^ yyavas^ya // Dhy4tan te pada 
Vdmana J Trivikrama to visbvakaya // 





